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 Scholarship has indicated that Catholic, secondary school religion teachers in the 
United States are often not adequately prepared pedagogically and theologically (Aldana, 
2015; Ramey, 2014; Schroeder, 2013; Cook and Hudson, 2006; Cook, 2001, 2000; Lund 
1997). Rossiter (2011, 2010, 2007) and Crawford and Rossiter (2006) described aspects 
of a pedagogy that can be summarized as “Critical Interpretation and Evaluation of Cul-
ture” (Rossiter, 2011), where a number of different criteria and examples are described 
that can serve as a relevant pedagogy for religious education.   
 In a researcher designed, online, cross-sectional survey, 18 questions from rele-
vant literature using both binary “yes / no” questions and Likert scales measured the fre-
quency and importance of pedagogical practices related to how to help students interpret 
and evaluate culture. From November 9, 2016 to February 1, 2017, 119 Catholic second-
ary school religion teachers participated from three different Roman Catholic Dioceses: 
Oakland (n = 24); San Francisco (n = 45); and San Jose (n = 50) and included select de-
mographic information. 
 Results from the survey revealed a perception among teachers of a strong applica-
tion of items relating to students examining the shaping influence of culture, but an in-
consistent application of the overall pedagogical principles. Results examined by demo-
graphic information related to education found teachers with a background in theology 
were more likely to emphasize justice issues in their classes (and less likely to emphasize 
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research), while teachers with a background in education were more likely to emphasize 
research in their classes (and less likely the emphasize justice).    
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CHAPTER I 
THE RESEARCH PROBLEM 
Statement of the Problem 
 In 1988, The Roman Catholic Church’s Congregation for Catholic Education, in 
its document The Religious Dimension of Education in a Catholic School, articulated the 
importance of religion teachers in Catholic schools by stating:  
 The religion teacher is the key, the vital component, if the educational goals of the 
 [Catholic] school are to be achieved (#96)…In Catholic schools today, these  
 teachers tend more and more to be lay people, and they should have the   
 opportunity of receiving the specific experiential knowledge of the mystery of  
 Christ and of the Church that  priests and Religious automatically acquire in the  
 course of their formation (#97).   
While the vitality of the role of the religion teacher in Catholic education is clearly stated, 
Lund (1997) noted that secondary school religion teachers often have multifaceted and 
undefined roles as “missionaries, theological thinkers / reflectors, cultivators, catalysts, 
[and] mentors” (p. 49). Following this lack of definition in the role of a secondary school 
religion teacher, Cook (2001), in surveying religion teachers to articulate their primary 
role as educator, found 45% of respondents indicated “religious instruction” while 55% 
indicated “catechesis”. In this same study, Cook (2001) noted that only 41% of religion 
teachers held an advanced degree in theology, religious studies, or religious education. 
Additionally, only 26.2% of participants reported having an undergraduate major in 
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theology, religious studies, or religious education; only 16.1% had a minor, both 
substantially lower than their counterparts in other subjects - english, math, science, or 
social studies - in both private and public education (Cook 2001).  
 Cook and Hudson (2006) observed: “Catholic Church documents provide little 
guidance for identifying and/or fully describing a knowledge and skill set for religion 
teachers...religion teachers cannot even agree on what the goals of the Catholic high 
school religion program should be” (p. 9). Cook and Hudson’s (2006) work suggests that 
there has been little consensus among religion teachers and religion departments in the 
United States on what the nature of religious education in Catholic secondary schools 
should be, let alone consensus on an approach that adequately addresses the spiritual 
needs of adolescents in the 21st century.  
 After evaluating the spirituality and identity of today’s youth and the current state 
of Catholic schools in Australia, Crawford and Rossiter (2006) summarized the spiritual 
crisis of today’s youth as follows:  
 The perceived relevance of Catholic theology and religious education in these  
 times remains in crisis as far as many youth and adults are concerned. They will  
 quietly ignore the Catholic faith tradition – and its religious education – unless  
 they sense that something serious is being said about issues in contemporary  
 personal, social, and political life...If the presentation of theology and spirituality  
 does not engage sufficiently in the real spiritual and moral issues that people  
 experience, then they will get used to the expectation that their faith tradition  
 remains only marginally relevant to their lives. While religious education cannot  
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 be expected to resolve the problem, it can endeavour to make the study of religion 
 a more life-enhancing experience for students. And this requires an approach – in  
 content, language and pedagogy – that is in tune with young people’s spirituality;  
 in short, a religious education that is concerned with reasons for living (p. 407,  
 emphasis in original).   
The approach referred to here is described by Crawford and Rossiter (2006) and 
discussed in depth by Rossiter (2011), where he refers to it as “critical interpretation and 
evaluation of culture” (p. 5). Rossiter (2011) argues that this is the best approach to 
address the spiritual needs of teenagers today and thus is the most appropriate method of 
instruction for Catholic secondary religious education. While this approach has 
significantly influenced religious education in Australia (Finn 2009), there has been no 
investigation of the degree to which this method is being implemented by religion 
teachers in Catholic secondary schools in the United States. The lack of literature in the 
United States in reference to religious education is already problematic; the reference to 
Rossiter’s work on the method and purpose of religious education is notably absent.   
     Background and Need 
 Cook (2001) noted that only 47% of religion teachers in Catholic secondary 
schools in the United States had any kind of teaching certification, compared to 67% of 
all Catholic secondary school teachers in the United States. He goes on to explain that 
only two states have teaching certification programs in religion; those that have received 
some type of credential in religious education typically receive this education from their 
dioceses (64%). Ramey (2014) references this problem in teaching preparation by stating 
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that, although teachers often have theological training, they rarely have any type of 
pedagogical training. In describing the various methods of religious education in the 
United States, Lovat (1989) only makes reference to Groome’s (1980) method of Shared 
Christian Praxis. The dialogue around best practices in religious education in Australia 
and the United Kingdom (Crawford and Rossiter, 2006; Buchanan, 2005; Lovat, 1989) 
has largely been absent in American literature. For example, one of the few articles 
published by an American scholar engaging in this international dialogue (Groome, 2002) 
was published in an Irish journal. Moran (1989), an American scholar, explicitly 
describes American authors’ lack of interest in international scholarship, arguing that 
religious education scholars in the United States tend to ignore international resources 
(“One has only to check the footnotes and bibliographies of books on religious 
education” p. 88). Moran (1989) specifically mentions Australia as fertile ground for 
scholarship on religious education: “With its connections to Asia, Europe, and North 
America, there is probably no place better suited than Australia to work out a 
comprehensive meaning of religious education.” (p. 227).  
 The Congregation for Catholic Education (1988) has clearly stated the importance 
of the preparation of religion teachers: “In this area, especially, an unprepared [religion] 
teacher can do a great deal of harm. Everything possible must be done to ensure that 
Catholic schools have adequately trained religion teachers; it is a vital necessity and a 
legitimate expectation” (#97). Yet only a minority of religion teachers in the United 
States have pedagogical training in the form of certification and an even smaller minority 
have content training in the form of an advanced degree in theology (Cook 2001). Aldana 
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(2015) explored a specific example of the damage that can be done by religion teachers 
when a lack of contextual, cultural, pedagogical, and theological preparation is present 
among religion teachers. She highlighted how a secondary school designed for low-
income students failed to account for the context and relevancy that religion classes 
might play in its students lives largely as a result of a lack of training and experience. 
 Cook and Hudson (2006) describe the desire for religion teachers to be taken 
more seriously as an academic discipline. One of the problems noted in this study was the 
lack of status for religion teachers in the sight of both their colleagues and those outside 
the school. This research suggested that religious education needed to be taken more 
seriously at the secondary level, in accordance with the high place afforded the discipline 
in Church documents. Lund (1997), Cook (2001; 2000), Cook and Hudson (2006), 
Schroeder (2013), and Ramey (2014) all point to the lack of training for religion teachers, 
simultaneously noting the importance of such training. In order to determine what 
pedagogical approach teachers are using, an appropriate pedagogical framework for 
religious instruction has been used in this study to measure the extent to which religion 
teachers are utilizing current best practices.  
 Rossiter (1982) initially argued for the separation for religious education into two 
distinct pedagogical approaches: catechesis and religious instruction. He argued that 
catechesis, or faith formation, should take place in the Catholic parish. On the other hand, 
religious instruction, or an academic approach to religion as a cultural phenomenon, 
should take place within the Catholic school. Groome (2002) described this approach as 
the “reigning consensus both then and now” (p. 587).   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 Rossiter (2011; 2010) expanded on the vision of religious instruction. Rossiter 
(2010) summarized the research regarding the changes in religion and society over the 
last half-century in 21 different sociological constructs (religiosity; churched / 
unchurched; secularization; privatization of religion; social reality of religion; world 
views; social reality; cultural postmodernity; individualism / individualization; pluralism; 
relativism; de-traditionalism; ideology; inter-cultural communication; de-
institutionalization; meaning and purpose; identity; wellbeing; resilience; character; and 
virtues). Summarizing these findings, he writes: 
  [I]t is proposed that the starting point for a more relevant religious education is to  
 accept that a relatively secular spirituality is normal for most young people. If this 
 was taken into account more seriously in Catholic religious education documents,  
 it could help change the focus from trying to eliminate and replace contemporary  
 spirituality towards trying to diagnose and address its needs constructively –  
 responding to the opportunity to enhance young people’s spirituality whether it is  
 religious or not (Rossiter, 2010, p. 12).   
Based on the changes in contemporary society, previous methods of religious instruction 
are considered increasingly irrelevant. A prescriptive approach (as described in Lovat, 
1989), involved direct question-and-answer class sessions: “‘Which is the true 
church?’…’The true Church is the Holy Catholic Church’” (Lovat, 1989, p. 5). A teacher 
in this circumstance would pose questions and students would either respond correctly or 
be corrected by the teacher. Memorization was valued (Buchanan 2003). Students 
seeking a more relevant and complex understanding of the world find this  approach 
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increasingly irrelevant (Rossiter 2010; Crawford and Rossiter 2006; 1988).   
 Rossiter (2011) suggests that the appropriate approach for contemporary religious 
education in Catholic secondary schools is what he calls “critical interpretation and 
evaluation of culture” (p. 5). This method and purpose for religious education is proposed 
to address the concerns raised by Rossiter's (2010) previous work. He provides a 
framework for this method that religion teachers can utilize to meaningfully speak to 
today’s youth and address the concerns of religious instruction in the Catholic Church. 
This study adds to the current research on Catholic secondary school religious education 
in the United States, in that it determined the extent to which this framework was being 
used by a relevant sample of religion teachers in Catholic secondary schools. Given 
Cook’s (2001) concerns of the lack of proper preparation of religion teachers in the 
United States, this study gives an indication of the degree to which these teachers are 
implementing best practices. 
Purpose of the Study 
 The purpose of this study is to examine to what extent religious studies teachers in 
Catholic secondary schools in the Dioceses of Oakland, San Francisco,and San Jose 
perceive that they utilize a critical pedagogy in their teaching that could help their 
students learn how to interpret and evaluate how culture might have a shaping influence 
on people's thinking and values; this means developing 'critical thinking' about culture (a 
pedagogy explained in Rossiter, 2011). The research questions utilized Cook’s (2001) 
demographic categories to delineate relevant information about religious studies teachers 
in secondary schools.   
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Research Questions 
 The research questions include:  
1. To what extent religious studies teachers in Catholic secondary schools in the 
Dioceses of Oakland, San Francisco, and San Jose perceive that they utilize a 
critical pedagogy in their teaching that could help their students learn how to 
interpret and evaluate how culture might have a shaping influence on people's 
thinking and values -- E.g developing critical thinking. (A pedagogy explained 
in Rossiter, 2011)? 
2. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers' undergraduate professional development in religious 
studies -- for example an undergraduate major or minor in theology or 
religious studies. 
3. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers graduate professional development -- an advanced 
degree in theology, religious studies or religious education. 
4. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teaching experience? 
5. Is there any statistical relationship between the reported use of such a critical 
pedagogy and pedagogical training through the completion of coursework in 
the field of education? 
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Theoretical Framework 
 This study explored religious education through the lens of Crawford and Rossiter 
(2006) and Rossiter (2010, 2011) for its theoretical framework. Crawford and Rossiter 
(2006) described the goal of religious education as “critical interpretation [and 
evaluation] of culture” (p. 404). Drawing the resources of the Catholic Church and 
theological, psychological, and sociological research, Crawford and Rossiter describe this 
practice of religious education in terms of relevance and the “search of meaning and 
identity” (p. 401). In the tradition of Roman Catholicism, the Congregation for Catholic 
Education (1999) describes a current crisis in meaning:  
 On the threshold of the third millennium education faces new challenges which  
 are the  result of a new socio-political and cultural context. First and foremost, we  
 have a crisis of values which, in highly developed societies in particular, assumes  
 the form, often exalted by the media, of subjectivism, moral relativism and  
 nihilism. The extreme pluralism pervading contemporary society leads to   
 behaviour patterns which are at times so opposed to one another as to undermine  
 any idea of community identity. Rapid structural changes, profound technical  
 innovations and the globalization of the economy affect human life more and  
 more throughout the world. Rather than prospects of development for all, we  
 witness the widening of the gap between rich and poor, as well as massive  
 migration from underdeveloped to highly-developed countries. The phenomena of 
 multiculturalism and an increasingly multi-ethnic and multi-religious society is at  
 the same time an enrichment and a source of further problems (#1).   
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Crawford and Rossiter (2006) point to the concerns about identity, meaning, and 
spirituality as issues that can be addressed by religious education. Rossiter (2010) 
believes that these constructs can be addressed by “cultural meanings”, defined as:  
 Cultural meanings are often a blend of social, cultural, religious, spiritual and  
 political ideas that are in turn meshed with feelings and values that reinforce the  
 ideas. People draw on and interact with these cultural meanings when forming  
 their own personal ideas about life (p. 4-5). 
Critical interpretation and evaluation of culture assumes the direct relationship between 
cultural and religious constructs, using culture as a lens through which to address the 
secularization of today’s youth (Crawford and Rossiter, 2006). 
 Religious education in the context of an increasingly secularized culture depends 
on exploring religion as a cultural artifact rather than an assumed faith. Rossiter (2011) 
argues that faith development takes place through a rigorous academic exploration of 
religious topics rather than an overly simplistic didactic method. For example, Crawford 
and Rossiter (1985) propose an open, inquiry-based approach to the Catholic devotional 
practice of praying the rosary. In this proposal, students research the history of the rosary, 
interview practitioners of the rosary, compare the rosary to prayer practices in other 
religious traditions, and explain what might be lost if the practice fell out of favor. This 
approach, exploring culture through a critical, evaluative lens, exemplifies what an 
academic approach to religious education looks like. Rossiter (2011) notes:  
  Critical interpretation and evaluation of culture addresses the following:  
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• exploration of the shaping influence of culture on people’s thinking and 
behaviour; appraisal of healthy and unhealthy effects; 
• investigation of a range of contemporary social issues; 
• identification of the influences on decisions and events;  
• uncovering the historical, ideological and political forces at work, identifying 
who stands to gain or lose;  
• deconstructing the components of writings so that they can be understood 
within their original contexts; this will inform potential meanings in different 
contexts; 
• searching for the underlying economic and commercial interests that affect a  
situation; highlighting justice and environmental issues;  
• calling ideologies to account (p. 63).  
In this system, the approach to religious education as critical interpretation and evaluation 
of culture enhances the faith practice of practitioners through their exploration of topics 
related to their faith while also serving an educational role for more secularized students. 
Its lens is therefore appropriate for the variety of Catholic schools across the United Staes 
generally and the Bay Area specifically.  
Limitations and Delimitations  
 This study limits itself to secondary school teachers in the dioceses of San 
Francisco, San Jose, and Oakland due to researcher convenience. Catholic secondary 
school teachers are studied due to their specialty in the subject area (most religion 
teachers in secondary schools teach religion due to an expertise and training in religion, 
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unlike their primary school counterparts).  
 The participants of this study are limited to Catholic secondary school religion 
teachers in the San Francisco Bay Area. Due to this study being limited to a specific 
region of the United States, it is difficult generalize the results to other regions of the 
country that may have different cultural and religious backgrounds from the San 
Francisco Bay Area. While there are useful patterns that may be of interest to other 
regions of the country, it should not be assumed that the results can be applied 
universally. Catholic secondary school principals also delineated whether or not the 
participants were able to participate in the survey.  
 The San Francisco Bay Area is also distinct from other regions in the country due 
to the presence of the Graduate Theological Union (GTU) in Berkeley, CA, which has 
historically housed three Catholic graduate theology schools (The Jesuit School of 
Theology, The Franciscan School of Theology, and the Dominican School of Philosophy 
and Theology). The researcher is an alumnus of the Jesuit School of Theology and is 
anecdotally familiar with religious studies educators in the area both through the GTU 
and by working in the field. The researcher’s perception is that Catholic secondary 
schools’ religious studies departments have benefitted tremendously from the presence of 
the GTU. The degree to which the results of this study are transferable nationally will be 
limited, as there may be a larger number of teachers with graduate degrees than in other 
regions. As the presence of a graduate degree in theology will be one of the variables 
measured in this study, the results are compared to national trends in theological 
education of Catholic secondary school religious studies faculties.   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 Due to the limiting nature of survey research, survey fatigue played a factor in 
some of the results. The instrument was researcher developed for this study. 
 Researcher bias is a relatively strong factor in this study. As a religious studies 
teacher in a Catholic secondary school in the archdiocese of San Francisco, the researcher 
is professionally and personally familiar with many of the participants in this research.   
Significance 
 This study adds to a limited body of research of religious education in the United 
States in general and religious education in Catholic secondary schools specifically. Little 
research exists exploring the practice and method of Catholic secondary school religion 
teachers in the United States. Almost no research exists in the United States on the 
method and practice of religious education (Ramey 2014), so the current study adds to 
relatively little literature in the field.   
 This study also introduced the approach of Crawford and Rossiter (2006) and 
Rossiter (2011, 2010) to many practitioners in the United States. The research of these 
scholars is curiously absent from the literature on religious education in the United States, 
particularly in those scholars that have directly responded to Rossiter’s work (Groome 
2002). 
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CHAPTER II  
REVIEW OF LITERATURE 
Restatement of the Problem 
 In 1988, The Roman Catholic Church’s Congregation for Catholic Education 
(CCE), in its document The Religious Dimension of Education in a Catholic School, 
articulated the importance of religion teachers in Catholic schools by stating:  
 The religion teacher is the key, the vital component, if the educational goals of the 
 [Catholic] school are to be achieved (#96)...In Catholic schools today, these  
 teachers tend  more and more to be lay people, and they should have the   
 opportunity of receiving the specific experiential knowledge of the mystery of  
 Christ and of the Church that priests  and Religious automatically acquire in the  
 course of their formation (#97).  
While the vitality of the role of the religion teacher in Catholic education is clearly stated, 
Lund (1997) noted that secondary school religion teachers often have multifaceted and 
undefined roles as “missionaries, theological thinkers / reflectors, cultivators, catalysts, 
[and] mentors” (p. 49). Following this lack of definition in the role of a secondary school 
religion teacher, Cook (2001), in surveying religion teachers to articulate their primary 
role as educator, found 45% of respondents indicated “religious instruction” while 55% 
indicated “catechesis”. In this same study, Cook (2001) noted that only 41% of religion 
teachers hold an advanced degree in theology, religious studies, or religious education. 
Additionally, only 26.2% of participants reported having an undergraduate major in 
theology, religious studies, or religious education; only 16.1% had a minor, both 
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substantially lower than their counterparts in other subjects - english, math, science, or 
social studies - in both private and public education (Cook, 2001). Cook and Hudson 
(2006) observed: “Catholic Church documents provide little guidance for identifying and/
or fully describing a knowledge and skill set for religion teachers...religion  
teachers cannot even agree on what the goals of the Catholic high school religion 
program should be” (p. 9). Cook and Hudson’s (2006) work suggests that there is little 
consensus among religion teachers and religion departments in the United States on what 
the nature of religious education in Catholic secondary schools should be, let alone any 
consensus on an approach that adequately addresses the spiritual needs of adolescents in 
the 21st century.  
  After evaluating the spirituality and identity of today’s youth and the current state 
of Catholic schools in Australia, Crawford and Rossiter (2006) summarize the spiritual 
crisis of today’s youth as follows:  
 The perceived relevance of Catholic theology and religious education in these  
 times remains in crisis as far as many youth and adults are concerned. They will  
 quietly ignore  the Catholic faith tradition – and its religious education – unless  
 they sense that something serious is being said about issues in contemporary  
 personal, social, and political life...If the presentation of theology and spirituality  
 does not engage sufficiently in the real spiritual and moral issues that people  
 experience, then they will get used to the expectation that their faith tradition  
 remains only marginally relevant to their lives. While religious education cannot  
 be expected to resolve the problem, it can endeavour to make the study of religion 
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 a more life-enhancing experience for students. And this requires an approach – in  
 content, language and pedagogy – that is in tune with young people’s spirituality;  
 in short, a religious education that is concerned with reasons for living (p. 407,  
 emphasis in original). 
  The approach referred to here is described by Crawford and Rossiter (2006) and 
discussed in depth by Rossiter (2011), where he refers to it as “critical interpretation and 
evaluation of culture” (p. 5). Rossiter (2011) argues that this is the best approach to 
address the spiritual needs of teenagers today and thus is the most appropriate method of 
instruction for Catholic secondary religious education. While this approach has 
significantly influenced religious education in Australia (Finn, 2009), there has been no 
investigation of the degree to which this method is being implemented by religion 
teachers in Catholic secondary schools in the United States. The lack of literature in the 
United States in reference to religious education is already problematic; the reference to 
Rossiter’s work on the method and purpose of religious education is notably absent.  
Overview  
 This literature review will explore the development of religious education since 
the Second Vatican Council (Vatican II) until the present day with specific reference to 
the role of the religion teacher. As this literature review will reveal, Vatican II stands as 
the starting place for the modern understanding of religious education (Lovat, 1989). Two 
movements of religious education will be traced.  
 First, documents written for the Roman Catholic Church generally and for the 
United States specifically will show the critical role of the religion teacher in Catholic 
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education. These documents, written by both national and global Roman Catholic 
authorities, serve as guidelines for understanding the role of religion teachers in Catholic 
schools with specific reference to Catholic schools.  
 Second, an overview of research and literature from scholars of religious 
education will discuss the various approaches to religious education in secondary schools 
since the Second Vatican Council. Special reference will be made to international 
research, since the theoretical framework in this dissertation is taken from scholars in the 
Australian context that largely draw on sources from the United Kingdom (Rossiter, 
2011; Rossiter, 2010; Crawford and Rossiter, 2006).   
Ecclesial Documents on Teaching of Religious Education 
 In 1962, Pope John XXIII called an ecumenical council of the Catholic Church, 
the second such council to be held in Vatican City. Vatican II addressed many of the 
challenges the Roman Catholic community faces in the modern world. One of the 
purposes of this council was to define and expand on the mission of Catholic education. 
The Declaration on Christian Education, ratified at this council, speaks specifically to the 
issue of teachers:  
 Let teachers recognize that the Catholic school depends upon them almost entirely 
 for the  accomplishment of its goals and programs. They should therefore be very  
 carefully prepared so that both in secular and religious knowledge they are  
 equipped with suitable qualifications and also with a pedagogical skill that is in  
 keeping with the findings of the contemporary world” (#27-28). 
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In Catholic schools, the Church calls her teachers to be educated both religiously and 
secularly, as well as with pedagogical skill. In this document, Vatican II sets the precedent 
for understanding Catholic education until the present day. 
 In 1972, the National Conference of Catholic Bishops (NCCB) released To Teach 
as Jesus Did, a pastoral letter instructing members of the Roman Catholic community on 
best practices in regards to religious education. The letter notes its connection with The 
Declaration on Christian Education as it is written regarding “…the background of the 
Second Vatican Council’s Declaration on Christian Education which requested national 
hierarchies to issue detailed statements on the educational ministry considered in the 
context of the Church and society in their own countries” (NCCB, #2).  
 To Teach as Jesus Did focuses on a threefold mission of Catholic education, 
which it states is “an integrated ministry embracing three interlocking dimensions: the 
message revealed by God (didache) which the Church proclaims; fellowship in the life of 
the Holy Spirit (koinonia); service to the Christian community and the entire human 
community (diakonia)” (#14). These three dynamics - message, community, and service - 
serve as the basis of the Catholic school.  
 The work of the religion teacher and courses in religious education in a Catholic 
school are located within in the context of message, though certainly relate to community 
and service as well. In its understanding of how teachers in Catholic schools should 
function, To Teach as Jesus Did explains: 
 This integration of religious truth and values with the rest of life is brought about  
 in the Catholic school not only by its unique curriculum but, more important, by  
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 the presence of teachers who express an integrated approach to learning and living 
 in their private and professional lives (#104). 
Here, the critical role of the teacher, particularly the religion teacher, is shown to be 
central to the mission of the Catholic school. The passing down of the faith is centrally 
located in teachers of Catholic schools. In addition to their training in best practices in the 
field, the presence and affect of the teacher is centrally important to the mission of 
Catholic schools.  
 Five years later in 1977, the Vatican’s Sacred Congregation for Catholic 
Education published The Catholic School to further develop the ideas present in The 
Declaration on Christian Education. The importance and critical role of the religion 
teacher is clear:    
 Without entering into the whole problem of teaching religion in schools, it must  
 be emphasised that, while such teaching is not merely confined to "religious  
 classes" within the school curriculum, it must, nevertheless, also be imparted  
 explicitly and in a systematic manner to prevent a distortion in the child's mind  
 between general and religious culture. The fundamental difference between  
 religious and other forms of education is that its aim is not simply intellectual  
 assent to religious truths but also a total commitment of one's whole being to the  
 Person of Christ (#50).  
For The Catholic School, one of the key roles of the religion teacher is their role in both 
the academic exercise of religion as well as the affective dimension of education. In this 
document, the Church takes a clear stance that religious education ideally combines both 
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intellectual and emotional aspects of learning. Later, the document iterates the essential 
need for the training of Religious Studies educators:  
 The Catholic school must be alert at all times to developments in the fields of  
 child psychology, pedagogy and particularly catechetics, and should especially  
 keep abreast of directives from competent ecclesiastical authorities. The school  
 must do everything in its power to aid the Church to fulfill its catechetical mission 
 and so must have the best possible qualified teachers of religion (#52). 
By this understanding, a religion teacher should be qualified in both the pedagogy and 
content of their discipline. This responsibility to hire and train religion teachers rests with 
the Catholic school in supporting the catechetical mission of the Church.  
 Pope John Paul II (1979), in his apostolic exhortation On Catechesis in our time, 
describes the particular vitality and importance of religious education in Catholic schools: 
“The special character of the Catholic school, the underlying reason for it, the reason why 
Catholic parents should prefer it, is precisely the quality of the religious instruction 
integrated into the education of the pupils” (#69). Here, the critical importance and nature 
of religious instruction is shown to be central to the mission of the Catholic school by the 
pope. The language unequivocally articulates that religion courses are the underlying 
reason for Catholic education. Of particular note is the reference to parents in 
demonstrating support of the mission of Catholic schools precisely by religion classes. 
When referring to catechists, who train others in faith, John Paul II explains:  
 Catechists for their part must have the wisdom to pick from the field of   
 theological research those points that can provide light for their own reflection  
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 and their teaching, drawing, like the theologians, from the true sources, in the  
 light of the magisterium (#61). 
Here, the pontiff is calling for those training others in faith to benefit from theological 
research. This point will be picked up three years later in discussing lay teachers of 
religion.  
 In 1982, the Sacred Congregation for Catholic Education articulated the role of 
lay teachers in particular in its document Lay Catholics in Schools: Witness to Faith. The 
document describes the context of Catholic schools that still exists today:  
 Lay Catholics, both men and women, who devote their lives to teaching in  
 primary and secondary schools, have become more and more vitally important in  
 recent years. Whether we look at schools in general, or Catholic schools in  
 particular, the importance is deserved. For it is the lay teachers, and indeed all lay  
 persons, believers or not, who will substantially determine whether or not a school 
 realizes its aims and accomplishes its objectives. (#1) 
Committed, well-educated, lay Catholics now represent the majority of faculty, staff, and 
administrators throughout Catholic education following the upheaval of religious life in 
the 1960’s. Acknowledging this central role of lay teachers, the document has specific 
advice regarding religion teachers, referencing John Paul II’s (1979) earlier exhortation:  
 In their teaching, therefore, taking into account the nature of the group being  
 taught, teachers of religion (and also catechists) ‘should take advantage of every  
 opportunity to  profit from the fruits of theological research, which can shed light  
 on their own reflections and also on their teaching’ (#59).  
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The language used here develops John Paul II’s in two important ways: first, it references 
religion teachers in Catholic schools in addition to catechists; second, the calling to study 
theology is clearer for religion teachers. As priests often have training in theology as part 
of their formation, the explicit necessity to call laity to theological training demonstrates 
how religion teachers should be prepared for their work.  
 The Catholic Congregation for Education’s (1988) document The Religious 
Dimension of Education in a Catholic School discussed the central role of the religion 
teacher in more detail than any document since the Second Vatican Council. The 
language regarding religion teachers is unambiguous:  
 The religion teacher is the key, the vital component, if the educational goals of the 
 school are to be achieved. But the effectiveness of religious instruction is closely  
 tied to the personal witness given by the teacher; this witness is what brings the  
 content of the lessons to life. Teachers of religion, therefore, must be men and  
 women endowed with many gifts, both natural and supernatural, who are also  
 capable of giving witness to these gifts; they must have a thorough cultural,  
 professional, and pedagogical training, and they must be capable of genuine  
 dialogue. 
 Most of all, students should be able to recognize authentic human qualities in their 
 teachers. They are teachers of the faith; however, like Christ, they must also be  
 teachers of what it means to be human. This includes culture, but it also includes  
 such things as  affection, tact, understanding, serenity of spirit, a balanced   
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 judgment, patience in  listening to others and prudence in the way they respond,  
 and, finally, availability for personal meetings and conversations with the   
 students. A teacher who has a clear vision of the Christian milieu and lives in  
 accord with it will be able to help young people develop a similar vision, and will  
 give them the inspiration they need to put it into practice. 
 In this area, especially, an unprepared teacher can do a great deal of harm.   
 Everything possible must be done to ensure that Catholic schools have adequately 
 trained religion teachers; it is a vital necessity and a legitimate expectation. In  
 Catholic schools today, these teachers tend more and more to be lay people, and  
 they should have the opportunity of receiving the specific experiential knowledge  
 of the mystery of Christ and of the Church that priests and Religious   
 automatically acquire in the course of their formation. We need to look to the  
 future and promote the establishment of formation centres for these teachers;  
 ecclesiastical universities and faculties should do what they can to develop  
 appropriate programs so that the teachers of tomorrow will be able to carry out  
 their task with the competence and efficacy that is expected of them (CCE, 1988,  
 #96-97). 
Several components are worth discussion from the quoted text.  
 First, it is clearly outlined that religion teachers have the proper training as a 
“vital necessity and a legitimate expectation” (#97). Universities and faculties are called 
upon to create centers that will train these teachers. Cook’s (2003) description of the 
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United States shows that the opposite is true for Americans. Only two states (Wisconsin 
and Nebraska) have certification programs for religion teachers and standards for religion 
teachers vary widely from diocese to diocese. This shows a significant gap between 
theory and practice.   
 Second, the clear description of how a lack of preparation can do a “great deal of 
harm” (#97) reinforces the role of the religion teacher in the Catholic school, not only in 
positive language as a witness to faith, but in the negative language in questions about the 
damage that can be done to students. Cook’s (2003) research would therefore raise 
concerns about the possibility of harm done to students by unprepared religion teachers.  
 Third, the criteria of “cultural, professional, and pedagogical training, and they 
must be capable of genuine dialogue” (#96) is significantly lacking in the United States. 
Lund (1997) notes that teaching religion is perhaps the most complicated job in 
education, explaining that teachers need to “know about history, politics, psychology, art, 
music, science, biology, ethics, philosophy, literature, pop culture and current events 
[while also] know the Bible and have a solid understanding of the two-thousand year 
development of Catholic doctrine” (p. 50). Cook’s (2003) research suggests that only 
one-fourth of religion teachers have a state certification in their field, while three-fourths 
of teachers of other subjects have a state certification in their field. Ramey (2014) 
articulates that religion teachers do not typically receive pedagogical training of any kind. 
This reflects not only the need for training for religion teachers, but also the diversity of 
training required.   
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 Fourth, as the document states “the effectiveness of religious instruction is closely 
tied to the personal witness given by the teacher” (#96). Religion teachers do not only 
need pedagogical, theological, professional, and cultural training, but also require 
formation. Though little research exists to explore how religion teachers are being 
formed, Cook’s (2003) concerns that a significant number of religion teachers lack an 
undergraduate major or minor in theology or religious studies, lack of advanced degree, 
lack pedagogical training, and lack experience teaching religion raise questions about the 
formation taking place in religion teachers.  
 The Religious Dimension of Education in a Catholic School also discusses the 
complexity of methodology in teaching religion in Catholic schools. The document 
underscores the distinction between two general categories of religious education:  
 There is a close connection, and at the same time a clear distinction, between  
 religious instruction and catechesis, or the handing on of the Gospel message. The 
 close connection makes it possible for a school to remain a school and still  
 integrate culture with the message of Christianity. The distinction comes from the  
 fact that, unlike religious instruction, catechesis presupposes that the hearer is  
 receiving the Christian message as a salvific reality. Moreover, catechesis takes  
 place within a community living out its faith at a level of space and time not  
 available to a school: a whole lifetime (#68).  
The Church acknowledges here the distinct purposes of religious instruction and 
catechesis. It outlines the necessary conditions for catechesis to take place in that the 
hearer understands “the Christian message as a salvific reality” (#68). Also, it is 
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important to note that catechesis is simply defined as “the handing on of the Gospel 
message” (#68). Religious instruction is not as well defined but described in contrast to 
catechesis in the following terms:  
 The aim of the school however, is knowledge. While it uses the same elements of  
 the Gospel message, it tries to convey a sense of the nature of Christianity, and of  
 how Christians are trying to live their lives. It is evident, of course, that religious  
 instruction cannot help but strengthen the faith of a believing student, just as  
 catechesis cannot help but increase one's knowledge of the Christian message  
 (#70). 
Here, knowledge appears to be the end of religious instruction in the forms of the nature 
of Christianity and how Christians are trying to live their lives. Religious instruction does 
not necessarily lead to conversion, but can enhance the spirituality of the student.  
 This complexity of catechesis and religious instruction is taken up later in the 
document, when it discusses the role of evangelization:  
 We have already referred to the fact that, in many parts of the world, the student  
 body in a Catholic school includes increasing numbers of young people from  
 different faiths and different ideological backgrounds. In these situations it is  
 essential to clarify the relationship between religious development and cultural  
 growth. It is a question which must not be ignored, and dealing with it is the  
 responsibility of each Christian member of the educational community. 
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 In these situations, however, evangelization is not easy - it may not even be  
 possible. We should look to pre-evangelization: to the development of a religious  
 sense of life. In order  to do this, the process of formation must constantly raise  
 questions about the "how" and the "why" and the "what" and then point out and  
 deepen the positive results of this investigation (#108).  
In Catholic schools that include people of different faiths and backgrounds, the document 
argues that religious instruction should take the form of evangelization when possible and 
pre-evangelization where evangelization is not possible. Pre-evangelization is simply 
described as “the development of a religious sense of life” (#108), concerned in particular 
with the “how…why…and what” (#108) of religion.   
 The Congregation for Catholic Education (1988) demonstrates the nuances in 
attempting to define what should be taught in religion courses in Catholic schools. The 
method and approach of religious education depends greatly on the context within one is 
teaching, specifically whether the community is Christian and has already accepted the 
Gospel. Further, even in a specifically Christian context, elements of religious education 
should include both catechesis and religious instruction while maintaining a clear 
distinction between each construct.  
 Additionally, the call to each Christian member of the educational community to 
“clarify the relationship between religious development and cultural growth” (CCE, 
#108) expresses the need to properly understand religion and its relationship to culture. 
This is a particular calling of the Catholic secondary school:  
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 A Catholic secondary school will give special attention to the "challenges" that  
 human culture poses for faith. Students will be helped to attain that synthesis of  
 faith and culture which is necessary for faith to be mature. But a mature faith is  
 also able to recognize and reject cultural counter-values which threaten human  
 dignity and are therefore contrary to the Gospel. No one should think that all of  
 the problems of religion and of faith will be completely solved by academic  
 studies; nevertheless, we are convinced that a school is a privileged place for  
 finding adequate ways to deal with these problems…[O]ne of the    
 characteristics of a Catholic school is that it interpret and give order to human  
 culture in the light of faith (CCE, 1988, #52).  
Here, the teaching of religion is further nuanced not only by the different modes of 
religious education, but by the complex interplay between faith and culture. The school is 
identified as the privileged place for finding ways to synthesize faith and culture. This 
point is made with particular reference to the role of the religion teacher who is able 
 [T]o assist in clarifying religious questions that come up in other classes.   
 Conversely, they may wish to invite one of their colleagues to attend a religion  
 class, in order to have the help of an expert when dealing with some specific  
 issue. Whenever this happens, students will be favourably impressed by the  
 cooperative spirit among the teachers: the one purpose all of them have in mind is 
 to help these students grow in knowledge and in commitment (#65).  
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This is one example of how religion teachers are called on to support the ongoing 
dialogue between faith and culture. They should explicitly address the realties of culture 
and explore the ways in which faith can both support and critique culture. 
 CCE’s (1988) The Religious Dimension of Education in a Catholic School also 
gives guidelines for further development of religious education:  
 It is not easy to develop a course syllabus for religious instruction classes which  
 will present the Christian faith systematically and in a way suited to the young  
 people of today. 
 The Second Extraordinary General Assembly of the Synod of Bishops in 1985  
 suggested that a new catechism be developed for the universal Church, and the  
 Holy Father immediately created a commission to begin the preparatory work on  
 this project. When the catechism becomes available, adaptations will be necessary 
 in order to develop course outlines that conform to the requirements of education  
 authorities and respond to the concrete situations that depend on local   
 circumstances of time and place (#73).  
The document anticipates a new catechism that would eventually become the Catechism 
of the Catholic Church (United States Conference of Catholic Bishops, 1994) and 
adaptations for a course outline which takes form in Doctrinal Elements of a Curriculum 
Framework for the Development of Catechetical Materials for Young People of High 
School Age (United States Conference of Catholic Bishops, 2008; hereafter, Framework) 
to aid religion teachers in their work. 
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 In 1997, The Congregation for the Clergy (CC) released General Directory for 
Catechesis as a guideline for methods and procedures of the teaching of religion. In its 
efforts to maintain a dialogue between faith and culture, the document seeks to: “arrive at 
a balance between two principle requirements: on the one hand the contextualization of 
catechesis in evangelization; on the other the appropriation of the content of the faith as 
presented” (#7). As one of the guiding principles of the document, the particular cultural 
context of any given school should be accounted for without sacrificing an authentic 
representation of the Christian faith.   
 The Congregation for the Clergy (1997) addresses the role of catechesis and 
religious instruction in schools. In its discussion of religious instruction, the document 
articulates a deeper understanding of religious education and culture:  
 What confers on religious instruction in schools its proper evangelizing character  
 is the fact that it is called to penetrate a particular area of culture and to relate with 
 other areas of knowledge. As an original form of the ministry of the word, it  
 makes present the Gospel in a personal process of cultural, systematic and critical  
 assimilation (#73).  
Religious instruction is called to both “penetrate a particular area of culture” while also 
relating “with other areas of knowledge”. It should both inform culture and relate to the 
broader areas of culture. Later, it is argued that religious instruction should  
 [K]eep in touch with the other elements of the student's knowledge and education; 
 thus the Gospel will impregnate the mentality of the students in the field of their  
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 learning, and the harmonization of their culture will be achieved in the light of  
 faith (#73). 
What students learn in other subjects should be informed by their understanding of the 
Gospel in their religion classes. Culture can thus be “harmonized” with the “light of 
faith”. To achieve this integration and dialogue of faith and culture, it is argued that 
religious instruction  
 [A]ppear as a scholastic discipline with the same systematic demands and the  
 same rigour as other disciplines. It must present the Christian message and the  
 Christian event with the same seriousness and the same depth with which other  
 disciplines present their knowledge (#73).  
This sense of academic rigor is critical to the success of religious education. In order for 
students to take the Christian message seriously, it must demonstrate the same level of 
depth as other subjects.   
 The particular approach of religious instruction will vary by each student, and the 
context of each particular student is discussed specifically in the General Directory for 
Catechesis. For the believing student, religious instruction supports and deepens their 
experience of faith. For the searching student, religious instruction gives students the 
opportunity to ask questions and what the response the Church is to their questions, in 
addition to an exploration of their own choice regarding faith. For students who do not 
believe, religious instruction takes on an evangelizing character and gives students the 
tools to make a decision in regards to faith (CC, 1997). Critical to the continued 
understanding of religious instruction is a deeper understanding that the context of the 
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student is an essential component of religious education. The approach of religious 
education is dependent on the student.  
 The Congregation for the Clergy (1997) also made explicit the proper setting for 
religious instruction and catechesis: “Christian education in the family, catechesis and 
religious instruction in schools are, each in its own way, closely interrelated with the 
service of Christian education of children, adolescents, and young people” (#76). The 
parish and the family are seen as the place for catechesis and the school is seen as the 
place for religious instruction. While religious instruction can occasionally take place in 
the parish and catechesis can take place in schools, the school should generally be the 
appropriate locus for religious instruction. 
 The Congregation for Catholic Education released The Catholic School on the 
Threshold of the Third Millennium in 1997. This document is notable for two reasons: 1) 
It identifies the school as a place simultaneously for formation and teaching, that is, both 
for the handing on of faith and for the accumulation of knowledge; and 2) That the two 
tasks of formation and teaching are seen as the joint responsibilities of all adults in the 
community, not specifically religion teachers. No specific reference to religion teachers 
are made in the document.  
 The United States Conference of Catholic Bishops (2005; In 2001, the National 
Conference of Catholic Bishops, NCCB, was reorganized into the United States 
Conference of Catholic Bishops, USCCB hereafter. Each organization released the 
official church documents for the United States during their respective times and function 
in a similar capacity in reference to the literature of church documents, as the United 
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States Roman Catholic bishops cooperatively author these documents) released the 
National Directory for Catechesis as a companion to the General Directory for 
Catechesis for the specific context of the United States. The USCCB addresses religious 
instruction in Catholic schools:  
 The Catholic school should have a clearly defined religion curriculum with  
 specific goals  and objectives that are in harmony with the parish catechetical plan 
 and with the diocesan  catechetical priorities. The principal and teachers should  
 ensure that a part of each day is dedicated to religious instruction. It should be  
 clear to the whole school community of parents, faculty, and staff, students and  
 parishioners that the teaching of the truths of the faith occupies a high priority  
 within the school (p. 263). 
Unlike The Religious Dimension of the Catholic School or General Directory for 
Catechesis, religious instruction and catechesis are conflated here. This confusion 
between catechesis and religious instruction is deepened when describing the role of 
religion teachers:  
 Religion teachers in Catholic schools have the same responsibilities and perform  
 many of the same functions of parish catechists. Therefore, they should be  
 practicing Catholics with a thorough knowledge of the Christian message and the  
 ability to communicate completely, faithfully, and enthusiastically; they should  
 also meet diocesan standards for certification as a catechist (p. 232-233).  
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Schroeder (2013) argued that this emphasis on catechesis over religious instruction in the 
United States Catholic bishops is a response to concerns about the religious literacy of 
Catholics in the United States.  
 The ambiguity and confusion between religious instruction and catechesis is 
embodied in the USCCB’s (2008) Framework, which outlined a proposed eight semester 
program for Catholic secondary schools in the United States. Framework has been 
applied at various degrees in different dioceses across the United States: some bishops 
have required all Catholic secondary school religion departments to implement the 
Framework; other bishops have not made implementing the Framework a priority in their 
dioceses (Schroeder, 2013) (None of the dioceses to be surveyed in the present research 
have a mandate to teach the Framework from their bishops). As a result, although there is 
little literature discussing the Framework, it has been a dominant theme of the practice of 
Catholic secondary school religion teachers in the United States over the past decade 
(Ramey, 2014; Schroeder, 2013; Ostasiewski, 2010). Ostasiewski’s (2010) and 
Schroeder’s (2013) works, two unpublished doctoral dissertations, focus specifically on 
the Framework and its impact on secondary school teachers. For the purposes of the 
present research, both authors stress that the Framework is centered on a catechetical 
approach to religious education rather than an approach based on what previous 
documents had called “religious instruction” (CCE, 1988). Both Otsasiewski (2010) and 
Schroeder (2013) saw an inconsistency between the Framework and previous Church 
documents.  
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 The CCE (2009) released Circular Letter to the Presidents of Bishops' 
Conferences on Religious Education in Schools regarding concerns that religious 
education, in some instances, has become “the object of new civil regulations, which tend 
to replace religious education with teaching about the religious phenomenon in a multi-
denominational sense, or about religious ethics and culture” (#1). The document affirms 
the essential and primary place of religious education in a Catholic school, as well as the 
importance of religious freedom within the school: “In Catholic schools, as everywhere 
else, the religious freedom of non-Catholic pupils must be respected” (#16). This should 
be done without sacrificing the responsibility of a Catholic school to have an authentic 
presentation of the Gospel.  
 CCE (2009) also maintains the distinction between catechesis and religious 
instruction:  
 [Religious education] is different from, and complementary to, parish catechesis  
 and other activities such as family Christian education or initiatives of ongoing  
 formation of the faithful. Apart from the different settings in which these are  
 imparted, the aims that they pursue are also different: catechesis aims at fostering  
 personal adherence to Christ and the development of Christian life in its different  
 aspects…whereas religious education in schools gives the pupils knowledge about 
 Christianity’s identity  and Christian life (#17). 
In the Church’s modern understanding of religious instruction and catechesis, this 
clarifies the distinction between catechesis as “fostering personal adherence to Christ” 
and religious instruction as “knowledge about Christianity’s identity and Christian life”.  
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 In one of its most recent documents, the CCE (2014) maintained its understanding 
of the contextual nature of teaching religion:  
 [R]eligion cannot be taught in the same way everywhere: in some situations,  
 religion classes can provide the occasion where the Gospel is proclaimed for the  
 first time; in other circumstances, educators will provide students the opportunity  
 to experience interiority and prayer, prepare for the sacraments, and invite them to 
 engage in youth movements or social service activities. 
This conceptualization of religious education continues the tradition of The Religious 
Dimension of Education in a Catholic School in distinguishing catechesis from 
evangelization and the necessary differences for each, based on the context the school 
exists within. This is notable due to the time the document was release (2014) and that 
this view of religious instruction is not consistent with the teachings of the USCCB 
(2008; 2005). 
 Church documents (See Table 1) reveal several issues in regards to religious 
education in Catholic secondary schools in the United States: 1) The religion teacher is 
central to the mission of the Catholic school (NCCB, 1972; CCE, 1997; 1988); 2) 
Religion teachers must be adequately prepared theologically, pedagogically, and 
spiritually (CCE, 2014; 2009; 1988; John Paul II 1979; SCCE 1977; NCCB 1972); 3) As 
Catholic schools grew increasingly complex in their missions, the context of a Catholic 
school became critical to the content and method of religious education (catechesis vs. 
religious instruction; evangelization vs. pre-evangelization) (CC, 1997; CCE, 1988); 
36
Table 1 
List of Church Documents Related to Religious Education 
Document Author Audience Publication Date





To Teach as Jesus Did National Conference 
of Catholic Bishops  
United States 1972
The Catholic School Sacred Congregation 
for Catholic Education 
 
Universal Church 1977
On Catechesis in Our 
Time
Pope John Paul II Universal Church 1979
Lay Catholics in Schools: 
Witness to Faith
Sacred Congregation 
for Catholic Education 
Universal Church 1982





Catechism of the 
Catholic Church 
Catholic Church, 
Promulgated by John 
Paul II 
Universal Church 1992
General Directory for 
Catechesis 
Congregation for the 
Clergy 
Universal Church 1997
The Catholic School on 










Catholic Bishops  
United States 2005
Catholic Schools at a 
Crossroads 
Bishops of New South 




4) Central to religious education is the ongoing dialogue of faith and culture (CCE, 
1988); 5) Generally, religious instruction should take place in the school whereas 
catechesis should take place in the family and the parish (CCE, 2009); and 6) The United 
States Conference of Catholic Bishops generally, and the Framework specifically, are 
inconsistent in this understanding of catechesis and religious instruction with the 
universal Church (Schroeder, 2013; Ostasiewski, 2010; USCCB, 2008). Additionally, the 
preparation and formation of religion teachers called for by Church documents are not 
being met in Catholic secondary schools the United States (Ramey 2014; Cook 2003; 
Lund 1997). 
 As a theory of critical interpretation and evaluation of culture is largely credited to 
the work of Australian scholars Crawford and Rossiter (2006) and Rossiter (2011; 2010), 
Doctrinal Elements 
of a Curriculum 
Framework 
for the Development of 
Catechetical Materials 






Circular Letter to the 
Presidents of Bishops’ 
Conferences on Religious 




Educating Today and 






List of Church Documents Related to Religious Education 
Document Author Audience Publication Date
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it will be helpful to explore a pastoral letter on Catholic education, Catholic Schools at a 
Crossroads, from the Bishops of New South Wales and the Australian Capital Territory 
(2007). Two items are worth discussion in relationship to religious education: 1) 
Australian bishops call for religion teachers to be well-trained and qualified: “the 
Religious Education (RE) curriculum is sound, attractive and professionally taught by 
teachers with appropriate RE qualifications” (p. 10); and 2) Religious education focuses 
on knowledge (as opposed to formation), with a focus on religious literacy: 
 RE curriculum, methodologies, texts and other resources will be chosen to ensure  
 that by the end of their schooling students know the core teachings of our faith,  
 our Scriptures, history and tradition (‘Catholic religious literacy’) and how these  
 are to be lived in the world…there will be demonstrations of Catholic religious  
 literacy through appropriate assessment and religious activities (p. 14).  
While the document has been critiqued for its anachronistic view of contemporary 
students (Rossiter, 2013), it does focus the task of religious education more broadly on 
knowledge (religious instruction) than on the handing on of faith (catechesis). The 
bishops in Australia are significantly more aligned with the universal church than the 
bishops in the United States.  
Scholarship on The Development of Approaches to Religious Education  
The catechetical approach: The prescriptive model  
 Crawford and Rossiter (1988) mark the end of a catechetical approach to religious 
education coinciding with the Second Vatican Council in the early 1960s. They note that 
this approach had been prevalent since the first catechisms were printed in the sixteenth 
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century. Lovat (1989) calls this approach “The Prescriptive Model” of religious 
education; Buchanan (2005) titles it “The Doctrinal Approach”, explaining: “The 
emphasis was on knowing the doctrines of the Catholic Church by learning the contents 
of a Catholic catechism” (p. 21). Lovat (1989) articulated that this approach was common 
to most religious traditions and continues to be common for many of them today. The 
approach is didactic: “Q: Who made the world? A: God made the world! Q: Who is God? 
A: God is pure spirit!” (Lovat, 1989, p. 4), with the focus on students memorizing 
answers to questions posed in the Catechism (Buchanan 2005). 
 Lovat (1989) explained that this approach was historically applied to adults who 
both freely chose to engage in - and often requested more information about - their faith. 
Of concern is the application of this approach to Catholic schools where students are not 
free to choose what they study and may not want to engage in the faith, regardless of 
whether the student is Catholic or not. Lovat argues that this approach is not unique to 
religious education, but that most forms of education historically have been based on a 
model where the instructor is the dispenser of knowledge in a one-way relationship to the 
student. In his summery of the approaches to religious education, Rummery (1975) 
explores this dynamic:  
 A traditional view of authority strongly influenced all aspects of this magisterial  
 approach. The relationship of teacher and taught was in the context of master and  
 pupils, parental expectations presumed that certain verifiable information was  
 taught in a didactic fashion…and that the principal model of teaching was that  
 best described as ‘teaching that’. There was deference to authority also in that the  
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 starting point was usually the prescribed catechism at the appropriate lesson, and  
 frequently the method followed was that of an explanation of the text i.e. the  
 question and answer of the catechism. There was attention also to the   
 memorization of both questions and answers with frequent tests of the ability of  
 the pupils to recall exactly (p. 5).  
This process rested on the assumption that all students were faithful Catholics and would 
find deeper explanations for their questions through their participation of the Sacraments. 
Any issues not fully explored were the unspoken responsibility of the student (Rummery, 
1975).  
 Authoritarian relationships in teaching and simplified explanations would 
ultimately be the cause of the shift in approach to religious education. Buchanan (2003) 
argued that, with a disillusionment of authority that developed through the Twentieth 
Century, a prescriptive approach of religion would no longer function. Students could no 
longer simply accept doctrine without explanation: “The sense of repression and duty of 
many Catholics was perceived in an unhealthy light. The stress on obedience and focus 
on correct conduct were seen as obstacles to free and critical thinking” (Buchanan, 2003, 
p. 2) As the Second Vatican Council’s Declaration on Religious Liberty emphasized the 
values of dialogue and religious freedom, a dogmatic approach to religious education 
became both pedagogically and theologically incompatible with the goals and aims of 
religious education (Lovat, 1989). Crawford and Rossiter (1988) write of the shift as a 
result of Vatican II: “The emphasis on certainty and uniformity in Catholic beliefs has 
given way to a more widespread acceptance of the uncertainties and the variety” (p. 8). 
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They observed that, as a result, an emphasis on process over content would define the 
new movements in religious education that began in the late 1960s and early 1970s. The 
approaches that develop in response to the limitations of the catechetical approach, 
described below, are noted on Table 3. 
The kerygmatic approach: Jesus at the center 
 The Kerygmatic approach, coming from the Greek word kerygma (proclaiming 
the message), had its orientation towards encouraging students to encounter Jesus as 
personal savior (Buchanan, 2003). The prescriptive, catechetical approach was too 
abstract for students and did not ground itself in the liturgical life of the Church. This 
short-lived method to religious education was popularized in the late 1950s and early 
1960s by Jungmann (1967), a Jesuit theologian and scholar. 
 Jungmann (1967) lamented the state of the Catholic Church, noting that only one 
in twenty Catholics “really practised his faith in an effective way” (p. 9) and that an even 
larger number “were more or less estranged from the Church’s life” (p. 9). The solution is 
an unapologetic, Christocentric message: 
 In every case, however, the person of Christ stands at the centre - the climax of  
 salvation-history, the ‘messenger of the great plan’, the Word of God, the call that  
 has gone out to the world, the Lord and King of those who are called and whom  
 he leads home into the kingdom of his Father…it is an objective Christocentricity  
 that is given in divine  revelation, quite independent of our minds…the preaching  
 of the faith and the awareness of the believer not only must separate doctrines and 
 ideas arising from the objective Christian message…but Christ himself must  
42
 assume his place therein as the centre-point, as the source of light from which all  
 other doctrinal points are brightly illuminated (Jungmann, 1967, p. 18).  
The problem with the prescriptive method, for Jungmann (1967), is that is conflates 
doctrine and teachings with the person of Christ, who must come first: “Kerygma and 
dogma are never simply identical. In recent centuries this fact has frequently been 
overlooked” (p. 63). The preaching of Christ must come first. Once a student accepted 
Christ, then doctrine could be taught (Buchanan, 2005). The emphasis on teaching would 
therefore be on salvation history and Jesus as the fulfillment of that history (Jungmann, 
1967).  
 Rossiter (1985) outlines the approach this way: 
 The kerygmatic approach was not so much an academic study of the Bible but  
 rather an attempt to help the initiated Christian appreciate more deeply the history 
 of salvation in the Old Testament culminating in Jesus Christ and in the tradition  
 of the Christian church. The liturgy celebrated the great events of salvation  
 history. The kerygmatic approach, with its emphasis on 'proclaiming the good  
 news' and on owning the salvation history of the Christian people, tempered the  
 authoritarian tone of the doctrinal approach (p. 14). 
In the same article, Rossiter (1985) explains some of the problems the approach had, in 
particular with how it was received by students:  
 While the advent of a kerygmatic approach to RE seemed to many religion  
 teachers to be an improvement on the traditional doctrinal approach, the new  
 approach created some problems of its own. Firstly, there was the tendency to be  
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 repetitious—perhaps salvation history was overdone. Some students reported that  
 they were tired of hearing over and over again the story of Abraham. Secondly,  
 the kerygmatic approach presumed an initiation to the Christian life, a   
 commitment to the faith, and an involvement in liturgical life that were not fully  
 applicable to many of the young people in the religion classes. Thirdly, the  
 salvation history approach did not always touch the personal lives of the   
 students nor always meet their most important perceived needs (p. 15).  
The approach had no relevance to many students’ lives, and teachers struggled with the 
negative reaction from students (Rossiter, 1985).  
 Although this approach was immensely popular throughout the world, the 
developments in the life of the Church and society changed the thinking of religious 
educators: “Regardless of its popularity, the kerygmatic approach to catechesis was 
comparatively short lived due to theological and magisterial developments occurring in 
the Church and in society, in the lead up to the second Vatican Council” (Buchanan, 
2003, p. 3).  
The personal approach: Life-centered models 
 Lovat (1989) called the new approaches that began to form in the late 1960s and 
early 1970s as “Life-Centered” models. Crawford and Rossiter (1988) explain that, at the 
time, religious educators “were all concerned with finding a prominent place for the 
personal dimension…[These new approaches sought] to engage students at a more 
personal level” (p. 27). 
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 Goldman (1965) became one of the central theorists to prescribe this new personal 
method of religious education (Crawford and Rossiter, 2006; Buchanan, 2003; Lovat, 
1989). Goldman (1965) critiques the catechetical approach:  
 The root [of the problem] lies in the assumption that religion can be taught as a  
 body of knowledge to be absorbed by pupils, as other facts are learned. It is not  
 regarded as a frame of reference, a cohesive principle, covering the whole of life,  
 but as a series of facts or events mainly to be learned from the Bible (p. 6). 
Critical to Goldman’s understanding is that religious education stands outside the 
pedagogical realm of other disciplines. It is a cohesive principle that encapsulates all 
other fields and thus cannot be taught simple as facts and figures. The starting place for 
religious education, in Goldman’s view, must be with the needs of the students:  
 The basis of children’s needs must be the starting point and the ultimate purpose  
 of a Christian education. Religion is eminently a personal search, a personal  
 experience and a personal challenge. It is first and foremost a personal encounter 
 with the divine. The aims of Christian education should therefore be directed  
 towards the fulfillment of a child’s personal needs as they are felt at various  
 stages of his development (Goldman, 1965, p. 65; emphasis mine).  
For Goldman, since religious education asks questions that are of paramount importance, 
the problem with how religion is normally presented lies in the fact that it is treated as 
another subject:  
 Religion, therefore, as an interpretation of all that the child does, is bound up with 
 every subject taught in school and cannot be segregated into one particular series  
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 of lessons on the timetable. The holding of ‘religious’ lessons, as something  
 introduced from outside the child, is unnatural and contrary to the child’s needs  
 (Goldman, 1965, p. 66).  
The unique orientation of religious education must come from within a student’s personal 
experience and is substantively different from all other subjects in school. In this view, to 
simply teach the Bible does a significant disservice to both the student and to the faith. 
Since religious education is focused on the needs of the student, the experience of 
religion class must be rooted in a specifically Christian experience:  
 Emotionally, a child needs to be secure, and the roots of this need lie in the 
 experience of love…The aim, therefore, of Christian education is to build up a  
 confidence in life and in people from the earliest years. This is done by persons  
 reacting upon each other, and we know that [adults] who really express this love  
 and help the young to feel that they belong, are those who have the most lasting  
 influence upon them (Goldman, 1965, p. 67). 
In other words, the religion classroom should be grounded in the personal experience of a 
student that is supported in an environment of love. Goldman specifically identifies love 
as one of the primary needs of secondary students, and that this love should be provided 
in an atmosphere that is both secure and free (“freedom in security”) (Goldman, 1965, p. 
166).  
 Crawford and Rossiter (2006) critiqued Goldman’s theory since it assumes 
voluntary, willing participation from students who may be mandated to be in a religion 
classroom. Buchanan (2005) shares this view: 
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 The life experience approach to catechesis presumed that students were ready and  
 willing to be incorporated into the life of the Church. Such a presumption had a  
 limited effect on many students populating Catholic schools from the 1970s  
 onwards…There was no longer a homogeneous expression of the Catholic faith.  
As the Catholic Church, the Catholic school, and its students were changing, the goal of 
Christian initiation and formation could no longer be assumed in the religious education 
classroom.  
The phenomenological approach: Teaching how 
 The ongoing contribution of phenomenology in religious education continues to 
be central in both public and parochial schools (Engebretson, 2009b; Crawford and 
Rossiter, 2006; Buchanan, 2005; 2003; Lovat, 2001). This method, developed by Smart 
(1968) and first proposed in Secular Education and the Logic of Religion, contributes to 
the current understanding of religious education and necessitates significant discussion 
(Engebretson, 2009b; Crawford and Rossiter, 2006; 1988; Buchanan, 2005; 2003; Lovat, 
1989). Prior to 1970, most approaches to religious education were theological and 
ecclesial, however, an expanded understanding of religion and increased dialogue 
between different religious traditions created questions about religious education 
(Engebretson, 2009b). 
  Hull (1984) documents the 1944 Education Act of England and Wales that 
required religious education as the only mandatory subject in British schools by the 
adoption of an Agreed Syllabus. In England and Wales, committees were formed which 
were required to vote on Agreed Syllabi in each district in accordance with this new 
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mandate for religious education. Although most schools already had daily worship and 
religious education before this mandate, Hull (1984) argues that the results moving 
forward were mixed. If society was growing increasingly secular and religiously diverse, 
questions arose as to how a mandated religious education could be taught. 
 Reacting to this 1944 Act, Smart sought to study religion as an object in which the 
faith of the observer was bracketed (Engebretson, 2009b). This approach was designed to 
be implemented in government schools that, in Smart’s view, should not advocate any 
particular religious tradition and should be able to approach religion from a secular 
perspective (Lovat, 1989). By this, religious education could continue without 
denominational affiliation and without attempts to form a student in a faith that was not 
their own.  
 Smart (1968) offers an approach to teaching religion that is based on unbiased, 
secular principles:  
 [Teaching religion] can either mean teaching that or teaching how. In the first  
 sense it connects with usages like ‘the teaching of the Church on this matter is…’  
 and implies the authoritative laying down of what is to be believed. In the second  
 sense, teaching is much more a matter of getting people to do things, to think  
 about a subject, to appreciate  things (p. 91, emphasis in original). 
From Smart’s view, one cannot teach about a religion without including the ideas of 
religion. As an example, he compares teaching the history of religion to teaching the 
history of science. He points out that is would be impossible to teach the history of 
science without any reference to the ideas of different scientific theories. By comparison, 
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it would be impossible to teach a history of religion without teaching any theology 
(Smart, 1968).  
 In his discussion to form a secular approach to religious education, Smart (1968) 
makes two critical arguments: “First, religious education must transcend the informative. 
Second, it should do so not in the direction of evangelizing, but in the direction of 
initiation into understanding the meaning of, and into questions about the truth and worth 
of, religion” (p. 105-106).  
 By “transcending the informative”, Smart (1968) argues that religious education 
(nor any education) can be mere information. Prior to Smart’s theory, teaching religion 
was an evangelizing task, that it was designed to either bring people into the faith or 
deepen a pre-existing faith. In this sense, religious education was not simply the passing 
on of information, but the student would have an experiential appreciation for the subject. 
Without a confessional dimension, Smart is concerned that religion is reduced to simple 
facts. He argues: “[R]eligious education could be designed to give people the capacity to 
understand religious phenomena, to discuss sensitively religious claims, to see the 
interrelations between religion and society and so forth” (p. 96). Religious education 
should involve learning skills through exposure to religious phenomena: “religious 
education can transcend the informative by being a sensitive induction into religious 
studies…with the aim of creating certain capacities to understand and think about 
religion” (Smart, 1968, p. 97).  
 By maintaining an openness to theology and understanding different religions, the 
student is enabled to make his or her own religious decision. The purpose of religious 
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education is to give students the tools to make their own decisions around religion, not to 
promote a particular faith:  
 It is one thing to present a faith sympathetically but openly (that is, by showing an 
 appreciation of the alternatives to it); it is quite another thing to teach people that  
 it is true while remaining silent or prejudiced about the alternatives. It is one thing 
 to present an understanding of religion; another to preach (p. 97).  
The truth of various claims of different faiths can be compared and analyzed with a 
sympathetic view of religion in general. One need not promote a particular religion in 
order to appreciate a spirituality, however, each religion should be understood by its own 
“inner logic” (Smart, 1973 p. 8). Buchanan (2003) describes Smart’s idea in this way:  
 One does not have to belong to the religious tradition or any religious tradition in  
 order to learn about religion. A student taught by this method could gain an  
 understanding of religious beliefs and in so doing become literate in the language  
 of religion but would not be required to accept or approve of those beliefs (p. 7).  
 By understanding religious education to be both beyond simple information and 
without promoting a particular religious faith (while still maintaining an appreciation for 
religious faith), Smart’s approach becomes the first significant alternative to a strictly 
confessional approach to religion (Lovat, 1989). Smart calls this approach 
“phenomenology” in that one sees religion as a phenomenon to be understood (contrasted 
with theology, which is an expression of faith, phenomenology is considered to be the 
scientific study of religion) (Smart, 1973). Smart (1996; 1968) offers six dimensions to 
study the phenomenon of religion (and of different faiths): the doctrinal dimension, the 
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mythical dimension, the ethical dimension, the ritual dimension, the experiential 
dimension, and the social dimension. Naturally, these six dimensions are interrelated and 
dependent on one another, but Smart sees these as a starting place to studying different 
religious traditions.  
 This approach to religious education seeks to understand religious experience as a 
unique phenomena apart from other disciplines, asking what is distinctively religious:  
 Just as it is the task of the teacher of mathematics or history to show what is  
 unique about mathematics and history as modes of thought and to help pupils to  
 think mathematically or historically, so it is the task of the teacher of religion to  
 show what is unique about religion and to help pupils to think religiously or, a  
 better term, theologically (Grimmitt, 1973, p. 27).  
Grimmitt (1973) is careful to outline this approach is not simply to teach about religion 
rather than teaching religion: 
 One is not initiated into an understanding of religion if one knows only its 
 ‘explicit’ or external features. Initiation demands an awareness or personal  
 experience of the ‘implicit’ or inward elements of religion - like feelings of  
 awe, wonder and love and the need to express these feelings in worship.   
 Furthermore, it is the ‘implicit’ or ‘feeling’ side of religion which evokes   
 questions about life’s ultimate significance, its values, meaning, and purpose  
 (p. 27).  
Grimmitt goes on to distinguish this process of feeling from religious conversion, noting 
it is not unlike appreciating art, music or poetry.  
51
 This method of religious education involves an objective study of religion that is 
both impartial and participatory (Lovat, 1989). This study of religion involves a greater 
understanding of human experience and the world without proselytizing as a goal 
(Engebretson, 2009b). An empathetic participation in another’s religious practices will 
inform the observer without requiring any type of religious commitment, which enables 
this approach to be both secular and highly respectful of religion.  
 The phenomenological approach distinguishes itself from other forms of religious 
education in that previous methods  
 …were all driven by the intention of faith formation through catechesis. The  
 phenomenological approach stood clearly in contrast, as its intention was to study  
 religion objectively as a means of gaining insights about a religion from an  
 outsider's perspective. It did not require that a student should have a personal  
 submission to a particular creed in order to have a deep understanding and  
 appreciation of religion. Acceptance or approval of religious beliefs was not a  
 requirement for understanding such  beliefs…[Smart] indicated that, from a  
 phenomenological perspective, a religion could be studied through the   
 examination of phenomena such as rites of passage, myths, holy times, holy  
 places, symbols, pilgrimages, scriptures, temples and priests. Studying   
 religion from this phenomenological perspective would enable a student to gain  
 insight  into the world of religion (Buchanan, 2003, p. 8).  
This objective approach continues to have relevance in religious education. While 
considerable debate exists in regards to the phenomenological approach’s merits (See 
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Barnes, 2001a; 2001b; Lovat, 2001), its influence in the field of religious education 
continues:  
 The phenomenological approach to the study of religion has been extremely  
 influential in Britain, Europe and Australia, where it has presented a non-  
 judgmental way of studying religions as phenomena of human existence, and thus 
 of contributing to greater understanding and tolerance of the religious groups  
 within a local community (Engebretson, 2009b, p. 658).   
Smart’s divergence from a confessional approach to religious education established a 
new, secular way of understanding the discipline.  
The typological approach: Practical phenomenology  
 While Smart’s (1968) understanding of phenomenology continues to be one of the 
most influential ways of approaching religious education, it was not developed for the 
practical curricular needs of a classroom:  
 Whereas Smart supposed that any religion could be seen as a collection of rituals,  
 myths,  beliefs, etc., he did not really provide us with a practical methodology,  
 least of all a classroom based strategy, for helping students to tackle a study in this 
 way. It was more or less assumed that any study of religion would reveal the  
 standard phenomenological pattern…[Typology] make[s] no such assumptions  
 (Lovat, 1989, p. 73).  
Habel and Moore published When Religion Goes to School: Typology of Religion for the 
Classroom in 1982, which proposes a more practical approach to religious education that 
largely draws on Smart’s ideas.  
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 This approach to religious education is called “typology” as it explores the types 
of phenomena that occur within religion. These types make up the categories or building 
blocks which must be studied and mastered for religion to be understood (Lovat, 1989). 
Unlike phenomenology, however, Habel and Moore suggested that students begin within 
their own religious tradition as a basis of comparison to other religious faiths. Typology 
maintains neutrality and explicitly makes no judgements or truth statements regarding 
religion; the goal is to study the religions of the world, not to evaluate them (Crawford 
and Rossiter, 2006; Lovat 1989; Habel and Moore, 1982). Typology distinguishes itself 
by encouraging a student to being with his or her own tradition, even though it has 
objectivity as a goal. In most religious education courses, the starting place would be 
Christianity (Lovat, 1989).  
 Habel and Moore proposed eight types of religion that correspond to Smart’s six 
dimensions as well as traditional Christian fields of study in seminary (See Table 1). 
Habel and Moore (1982) explicitly use Christianity as a starting place with the 
assumption that Western classrooms will almost always have a majority Christian 
population. By integrating this with Smart’s approach, Habel and Moore hope to 
simultaneously give teachers and students a reference point in understanding religion and 
maintain an impartiality towards the various faith traditions of the world.  
 Habel and Moore (1982) further explain typology in this way:  
 Typology as a method is dependent on and is an outworking of our three-fold  
 definition of religion, that is,  
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 a) the study of religion is concerned with the study of the individual types of  
 phenomena and the typical patterns of relations within and between the individual 
 phenomena;  
 b) the study of religion is concerned with the study of the specific character of the  
 types in given traditions and the specific relations between the phenomena in  
 specific religious traditions;  
 c) the study of religion is concerned with the study of the typical patterns of  
 relations at the inter-face between religion (both the types of phenomena and the  
 religious traditions) and other aspects of human existence (p. 49).  
In other words, simply identifying the types is not the only task of religious education. 
Students will also need to analyze and synthesize the relationships between the types in 
each religious tradition. By understanding the eight types of religious phenomena 
(beliefs, religious experience, sacred stories, texts, ritual, social structure, religious ethics, 
symbols), students are able to analyze the major components of religious traditions. Once 
students are able to classify each type within traditions, Habel and Moore (1982) envision 
eight cognitive skills that students will develop by exploring the relationships between 
the types within each religious tradition: selection, observation, description, component 
analysis, structural synthesis, functional synthesis, religious synthesis, and social 
synthesis (p. 51). Each of these orders of thinking mirror other academic disciplines, 
which Habel and Moore see as critical to the study of religion.  
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 In other words, Habel and Moore (1982) see this approach as compatible other 
disciplines. Different subjects will benefit from a typological method of religious 
education. Typology argues that: 
 1) Religion merits a serious, academic, impartial study due to its social   
 significance, complexity, and volume of material; and 2) Religion studies can  
 contribute to the educational enterprise precisely because it is not a unique or  
 distinctive mode of enquiry…There is nothing specifically religious about the  
 way in which we proceed in the study of religion. We are concerned as much in  
 religion as in science or aesthetics to encourage students to formulate integrating  
 and self-orienting theories out of the potentially significant components (Habel  
 and Moore, 1982, p. 44) 
The method of observation, analysis, and synthesis can apply to any discipline and the 
skills one learns in religion should reinforce other subjects and vice versa.  
 Buchanan (2005) notes the particular emphasis that typology has had in Australia 
and that several curricula for different dioceses have followed its methods. Engebretson 
Table 2 
Habel and Moore’s Types Compared to Smart’s Phenomena and Traditional Disciplines 
in Christian Seminaries (Habel and Moore 1982)
Typology Smart’s Dimensions Traditional Disciplines
Beliefs Doctrinal Systematic Theology
Stories Mythological Biblical Studies
Ethics Ethical Christian Ethics
Ritual Ritual Liturgics
Experience Experiential Psychology of Religion
Social Structure Social Sociology of Religion
Symbols - Philosophy of Religion
Texts - Biblical Studies
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(2009) sees typology as being one method of phenomenology that has enabled it to be 
practically applied to schools, giving an educational method to Smart’s broader theories. 
 Crawford and Rossiter (1994) point out that both phenomenology and typology 
are problematic in that they attempt to be objective, overcompensating for trying not to 
be “confessional”:  
  Objectivity and impartiality are essential elements in any critical, evaluative   
  education. But in reacting to the danger of being labelled as 'denominational',   
  those who shaped  religion studies tended to make it too neutral, too impersonal,  
  too descriptive, non-evaluative and dispassionate.  This was out of phase with the  
  developing curriculum theory for schooling which was giving an increasing   
  emphasis to a critical, evaluative, questioning, personally relevant education that  
  stressed the development of skills for informed decision-making (p. 90).  
They argue that these approaches, due to their overly descriptive nature, are impractical 
for the secondary school classroom where teenagers would be unable to engage fully. 
While giving more academic credibility to religious education, much of the life of the 
subject is taken away as well. In any event, Typology and Phenomenology continue to 
have a lasting impact on Catholic schools in the United Kingdom and Australia 
(Engebretson, 2009a).  
The integrative approach: Experience and phenomenology 
 Grimmitt’s (1973) work, What Can I Do in R.E.?, proved to be one of the most 
influential theories in religious education (Crawford and Rossiter, 2006; Lovat, 1989). In 
this seminal work, Grimmitt sought to integrate Smart’s secularized phenomenological 
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approach with Goldman’s personal, confessional approach. Like Smart, Grimmitt was 
responding to the mandate of British schools to teach religious education (Engebretson, 
2009a). He would be among the first to clearly articulate what he called a “The 
Confessional or dogmatic approach” (Grimmitt, 1973, p. 19) and “The Phenomenological 
or undogmatic approach” (p. 26). Grimmitt argues that religious education should be first 
and foremost education. He states three criteria that all subjects, including religious 
education, should fulfill:  
 1 Does the subject incorporate a unique mode of thought and awareness that is 
 ‘worthwhile’ for a person’s understanding of self and human life?  
 2 Does the subject widen and deepen the student’s perspective in a unique and  
 valuable way and so contribute to human development?  
 3 Can the subject be taught in ways that ensure understanding and foster the  
 child’s ability for independent thought? (Grimmitt, 1973, p. 9–10).  
Grimmitt’s critique of confessional religious education is that a confessional approach 
does not fulfill these criteria as it transposes Church Sunday school into the religious 
education classroom, which have two different sets of objectives (Engebretson, 2009a).   
 Grimmitt (1973) explicitly draws from the work of Hirst and Peters (1970) in his 
understanding of a “forms of knowledge” view of education. From this perspective, there 
are seven different modes of experience or way of knowing for different disciplines. 
Although each method and way of knowing is linked, each discipline (including religion) 
has its own set of methods, concepts, forms, and content which is unique to that 
discipline (Hirst and Peters, 1970). Although all disciplines are ultimately related, they 
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cannot be understood in a larger picture before being understood in their individual mode 
of knowledge. Religion, as a result, is a unique subject with its own ways of knowing and 
methods of understanding distinct from all other subjects (Lovat, 1989; Hirst and Peters, 
1970).  
 For the confessional approach, Grimmitt critiqued scholars like Goldman for 
teaching religion with faith as an assumption rather than one of many possibilities:  
 [Goldman’s] choice of themes, excellent as many of them are, are designed to  
 promote conceptual insight into Christianity rather than into religion…  
 Furthermore, the development of the themes…incorporates suggestions to the  
 children (writing and saying prayers, not to mention closing their eyes!) which  
 appear to indicate that he sees the process as leading both to insight and Christian  
 commitment” (Grimmitt, 1973, p. 45).  
Goldman’s assumptions about religious education would therefore make his approach an 
inadequate method of religious education, although small components of it could be 
incorporated into religious education. 
 For the phenomenological approach, Grimmitt critiqued Smart’s suggested six 
dimensions by questioning their appropriateness for primary school children:  
 [A]lthough intelligent, intellectual grasp of formal religious concepts is rarely  
 possible before 13 or 14 years of age, even very young children can feel (a kind of 
 knowing) things which they are capable neither of articulating nor fully   
 understanding  intellectually. Could it be, then, that our first priority when   
 introducing children to religion should be to sensate them to the feelings which  
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 underlie religious beliefs and practices rather than give them an accurate   
 intellectual grasp of its characteristic teaching? (Grimmitt, 1973, p. 93-94,  
 emphasis in original). 
Whereas the phenomenological approach might be appropriate for older students, this 
experiential component of religion is a prerequisite for any kind of religious 
understanding at any age. This approach by experience is called “an existential approach” 
by Grimmitt (1973, p. 52), as he argues:  
 We need to recognize that religious concepts only ‘come alive’ when we are able  
 to relate them, sometimes partially, sometimes completely, to our own life   
 experiences…it is because it points to the totality of man’s experiences without  
 dividing them into, say, ‘religious’ and ‘secular’ that the word ‘existential’ is  
 particularly useful in this context. Thus, when we speak of The Existential  
 Approach to R.E. we are referring to an approach which focuses attention on the  
 whole of the child’s experiences…and uses these as a basis  for forming religious  
 concepts (p. 52).  
Experience needs to part of the basis that underlies religious education and how students 
learn about religion. The experience of the student serves as a basis for the existential 
approach to religious education, and, unlike Goldman, this approach is not limited to 
strictly Christian formation. Student experience is the basis for relating to any religious 
tradition.  
 Since neither Goldman’s confessional approach nor Smart’s phenomenological 
approach are satisfactory, Grimmitt (1973) suggested an integrated approach that 
60
incorporates both experience and intellect, including Smart’s six dimensions 
(Engebretson, 2009a). Grimmitt (2000) references his own work in describing this 
integrative approach:  
 Grimmitt saw the problem as needing to be addressed from both theological and  
 educational standpoints because without both it would be difficult to formulate a  
 pedagogy which did not appear to undermine the religious integrity of the   
 religious content being studied or the academic integrity of the educational  
 process within which  the study was taking place. Theologically, he argued that  
 if…religion and human experience are inextricably connected, the starting point  
 for the exploration of religion can be either human experience of every day life or  
 human experience of religion as discerned through its ‘experiential’ dimension.  
 His educational perspective involved seeing the process of reflection on life at  
 depth as promoting a form of existential analysis which enables pupils to develop  
 skills, sensitivities and perceptions which enhanced their ability to empathize with 
 and understand the subjective religious consciousness of religiously committed  
 people. The central pedagogical principle of his model involved encouraging  
 pupils to build conceptual bridges between their own experiences and what they  
 recognise to be the central concepts of religion (p.31).  
Grimmitt’s method creates the possibility for an approach to religious education that 
could be embraced in both parochial and public schools by utilizing a student’s own 
experience as the basis for relating to religious concepts (Engebretson, 2009a). He would 
later develop these modes of learning as “learning from” religion: “learning from religion 
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involves encouraging pupils to ask autobiographical questions and to engage in both 
personal and impersonal evaluations of religious beliefs, values, and 
practices” (Grimmitt, 2000, p. 35, emphasis in original).  
 Crawford and Rossiter (2006) summarized Grimmitt’s contribution in the 1970s 
in this way:  
 Grimmitt called for balance between descriptive and student-centred and   
 evaluative approaches. He proposed a dual approach: first the dimensional, which  
 covered phenomenological material organised according to Smart’s dimensions;  
 and second, the existential, which dealt with spiritual issues in contemporary life,  
 especially the way in which dilemmas about human life figured in the search for  
 meaning. Grimmitt’s proposals had a strong influence on curriculum development 
 and teaching. It implied that Religion Studies was not left with a choice between  
 alternatives – phenomenology and a student-centred approach. A balanced  
 mixture of the two became more widely accepted 2(p. 451). 
In his initial work, Grimmitt’s contribution in creating dialogue between secular and 
parochial religious education is inestimable.  
The “life to faith to life” approach: shared Christian praxis 
 Groome’s (1980) approach to religious education, often referred to as “Shared 
Christian Praxis” (Groome, 2011; 1991; 1980; Crawford and Rossiter, 2006; 1988; 
Buchanan, 2005; 2003; Lovat 1989), was first articulated in his work Christian Religious 
Education. Groome’s (2011; 1991; 1980) theory has been among the most influential and 
important theories in religious education in the last four decades. Groome (1980) used the 
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idea of praxis, which he considers to mean “a critical reflection within a community 
context on lived experience” (p. 152), to define his approach. For praxis, he utilizes 
theories of knowledge from Habermas (1968) and Friere (1970).   
 Habermas (1968) saw knowledge in three categories: 1) The empirical-analytical 
sciences; 2) The historical-hermeneutical sciences; and 3) Critically oriented sciences. 
The empirical-analytical sciences is an understanding obtained through laws and rules 
which can be attained by observation and testing. In this sense, meaning is only seen 
through a knowledge of technicality (i.e. one can understand the rules of mathematics by 
testing equations). The historical-hermeneutical sciences, understanding takes places 
through meaning rather than observation. Rather than a simply technical understanding, it 
is interpreting the reasons for a subject and how it fits into society (i.e. one can 
understand why learning math is important). However, the third form of knowledge, the 
critically oriented sciences, which is of central concern to Habermas. This form of 
knowledge is emancipatory: it liberates one from assumptions of the past through self-
reflection:  
 The methodological framework that determines the meaning of the validity of  
 critical propositions of this category is established by the concept of self-  
 reflection. The latter releases the subject from dependence on hypostatized  
 powers. Self-reflection is determined by an emancipatory cognitive interest  
 (Habermas, 1968, p. 310).  
Habermas uses psychoanalysis as an example of knowledge that frees one from the past, 
but notes that human freedom is not only individual and social (one can be freed from an 
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ideology, for instance). Groome (1980) draws on Habermas’ theory of self-reflection and 
emancipation as essential to praxis, noting that this way of proceeding must not only 
liberate but also lead to action.  
 Like Habermas, Friere (1970) sees education as a liberating force in Pedagogy of 
the Oppressed, now one of the most essential works in education. Praxis, for Friere, is 
understood in the liberation of the oppressed through self-reflection and action:  
 Functionally, oppression is domesticating. To no longer be prey to its force, one  
 must emerge from it and turn upon it. This can be done only by means of praxis:  
 reflection and action upon the world in order to transform it…to achieve this goal, 
 the oppressed must confront reality critically, simultaneously objectifying and  
 acting upon reality (Freire 1970, p. 51-52).  
Groome (1980) utilizes this theory of praxis by drawing upon Freire in three ways: 1) By 
seeing humanization as the basic human vocation; 2) An understanding that people are 
capable of changing their reality; and 3) By arguing that education is never neutral - that 
is always has political consequences.  
 Based on Habermas’ and Freire’s theories of praxis, Groome (1991) integrates a 
Christian vision of the kingdom of God, describing Shared Christian Praxis as:  
 …a participative and dialogical pedagogy in which people reflect critically on  
 their own historical agency in time and place and on their sociocultural reality,  
 have access together to Christian Story / Vision, and personally appropriate it in  
 community with the creative intent of renewed praxis in Christian faith toward  
 God’s reign for all creation (p. 135).  
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Hence, Groome’s method utilizes the Christian Story and Vision as self-reflective, 
liberating, and humanizing. 
 Shared Christian Praxis has five movements articulated by Groome (1991):  
 1) Naming Present Action.  
 Here, students explore contemporary themes in their own lives or in society. 
Students can “express their sentiments, attitudes, intuitions, or feelings toward 
it” (Groome, 1991, p. 146). This can be expresses in a variety of ways: “In form, present 
action can be named or expressed through recognizable activity, in making and 
describing, in symbolizing, speaking, writing…through any form of human 
expression” (Groome, 1991, p. 146).  
 2) The Participants’ Stories and Visions  
 In the second movement, students explore “why we do what we do and what our 
hopes are in doing it” (Groome, 1980, p. 211). It encourages students to reflect critically 
on the action that was named in movement one. “The intent is to deepen the reflective 
moment and bring participants to a critical consciousness of present praxis: its reasons, 
interests, assumptions, prejudices, and ideologies” (Groome, 1991, p. 147). 
 3) The Christian Community Story and Vision  
 Once students have reflected on their own experience, they then move toward the 
larger Christian tradition. “The third movement is an opportunity for the group to 
encounter the Christian community Story concerning the topic of attention and the Vision 
or response that the Story invites in light of the Kingdom of God” (Groome, 1980, p. 
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214). The forms that this can take are as varied as the Christian tradition, including: 
“scripture, traditions, liturgies, and so on” (Groome, 1991, p. 147).   
 4) Dialectical Hermeneutic Between the Story and Participants’ Stories 
 In this movement, students ask: “How does this Christian Story / Vision affirm, 
question, and call us beyond present praxis? How does present praxis affirm and critically 
appropriate the version of Story / Vision made accessible in movement three?” (Groome, 
1991, p. 147). This allows students to appropriate the Christian Story into their own lives 
and engage with the larger tradition.  
 5) Dialectical Hermeneutic Between the Vision and Participants’ Vision 
 This movement asks of students to explore what action they will take as a result 
of their reflection in movement four. Students consider both their own hopes and the 
vision of the Christian narrative: “The intention of the fifth movement is to critique the 
visions embodied in our present action in light of the Vision of God’s Kingdom and to 
decide on future action that will be an appropriate response to that Vision” (Groome, 
1980, p. 220). The final result, for Groome, should be action, transformation, some type 
of concrete change in the student as a result of their encounter with the Christian Story 
and Vision.  
 In one of his most recent iterations, Groome (2011) simplifies his definition: 
“[Shared Christian Praxis] is a pedagogy that encourages people to bring their lives to 
their Faith and Faith to their lives…life to faith to life” (p. 262).  
 Aware of the theorists before him, Groome (1980) deliberately attempts in this 
approach to go beyond Grimmitt’s idea of experience as a backdrop for learning:  
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 There are a number of ways, however, in which I attempt to go beyond the 
 ‘experiential’ religious educators before me. I attempt to deepen the critical  
 dimension of reflection on experience. I more deliberately hold present   
 experience in a dialectical and critical correlation with the Story and Vision (p.  
 149). 
Rather than only a reflection on experience, Shared Christian Praxis is an attempt to 
engage the whole person with a commitment to academic rigor and moves past Smart’s 
phenomenological approach: “It was more than an exercise in learning the cognitive 
dimensions of religious education” (Buchanan, 2005).  
 Shared Christian Praxis has been seen significant influence both in academic 
literature (Buchanan, 2005; 2003; Lovat, 1989) and in Catholic secondary school 
classrooms, particularly in Australia (Buchanan 2005). The Diocese of Parramatta made 
Shared Christian Praxis the accepted method of religious education for their Catholic 
schools (Bezzina et al., 1997). Lovat (1989) describes the importance of Shared Christian 
Praxis:  
 Groome’s contribution to R.E. is inestimable. There is nothing more important to  
 a good R.E. curriculum than to have its developments linked to those of the wider  
 educational world. Certainly, there has been no more important educational  
 thinking in the ’70’s and ’80’s than those of Habermas and the critical theorists.  
 Just as Augustine and Aquinas, many years before, gave credibility to Christian  
 theologies by linking them to the prestigious philosophies of Plato and Aristotle,  
 so Groome has developed a plausible Religion Education theory by employing the 
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 fundamental parameters of a broadly  adhered-to educational philosophy…there is 
 no future whatever for serious R.E. until it can stand alongside other subjects as a 
 contributor to good education, be the setting in a Church or State institution (p.40, 
 emphasis in original). 
 While Groome’s method has received praise, there has also been criticism of his 
work. Rossiter (1997) acknowledges the appropriateness of Shared Christian Praxis in a 
voluntary faith sharing setting. However, Rossiter believes Groome’s method is too 
detached from the realities and context of teaching in a compulsory religion class in 
secondary schools:  
 I raise questions about the appropriateness of any theory of classroom religious  
 education that does not take seriously into account the context and the spiritual  
 starting points of students. If this is not done, the fundamental value of classroom  
 religious education in  introducing young people to the Christian religion is  
 compromised - and hence a principal opportunity for first evangelisation is not as  
 effective as it could be (1997, p. 31). 
Ryan (1997b), a former student of Groome, agrees with this assessment:  
 Most significantly, shared Christian praxis as outlined by Groome cannot be the  
 guiding theory for the classroom religion program in a Catholic school…Shared  
 Christian praxis encounters irreconcilable differences with the reality of   
 Australian Catholic school classrooms. The issue is not simply one of a healthy  
 diversity of faith perspectives…but simply that most of the students have not  
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 assembled in the school religion classroom for the purpose of directly sharing  
 their Christian faith (p. 12-13).  
Kay (2009) critiques Shared Christian Praxis on the basis that it cannot function outside 
of a single faith tradition:  
 If we try to relate Groome’s approach outside a religious tradition or across  
 several traditions, the shared praxis is much more difficult, if not impossible, to  
 apply. This is because without reference to the kingdom of God there would be no 
 common basis for the discussion into which teachers and pupils plunge   
 themselves. The discussion would become free-ranging and without any obvious  
 limitations, focus or direction (p. 565). 
In summary, the criticisms of Shared Christian Praxis in secondary school religious 
studies have been: 1) Students are often religiously diverse and not necessarily members 
of a willing Christian community; and 2) Shared Christian Praxis does not account for the 
realities of a high school classroom.  
 Groome (2002) has defended Shared Christian Praxis as a method of classroom 
instruction specifically against the critique of Rossiter, arguing that faith formation and 
religious instruction cannot be separated. Groome (2002) argues that the distinction 
between formation and critical thinking is a flawed relic of the enlightenment, as well as 
antithetical to the Catholic tradition’s understanding of the relationship between faith and 
reason:  
 Such a pedagogy [as Shared Christian Praxis] encourages both critical study and  
 personal formation, or, we might say, study that is likely to form as well as  
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 inform. As such it can honour the intent of religious education with scholarship  
 and free inquiry — it can hold its own as an ‘exam subject’ — and…honour the  
 intent of catechesis without indoctrination or manipulation (p. 596, emphasis in  
 original). 
Groome therefore defends shared Christian praxis as a valid method of religious 
education in Catholic schools.  
The liberation approach: social justice as focus  
 Over the past 40 years, Catholic secondary religious education has increased its 
focus on motifs drawn from the liberation theology movements of South America of the 
1970s (Heft, 2006; Horan, 2005; Elias, 2005; Rossiter, 1985). Freire (1970) established 
the pedagogy that gave a foundation to justice education in Catholic secondary schools as 
social justice has become a core component of religious education (Horan, 2005). Three 
movements in the United States in the Catholic Church contributed to the increase of 
justice education, which are similar to movements in the United Kingdom and Australia 
(Crawford and Rossiter, 2006; Rossiter, 1999; 1985): 1) The changing demographics of 
Catholic schools in the United States; 2) The renewal of social justice as a constitutive 
element of the Catholic Church; 3) The influence of Jesuit education on the broader 
Catholic school system.  
 Walch (2003) notes that during the late 19th and early 20th centuries, the primary 
expression of justice and service was in the populations that Catholic schools educated. 
Parishes and schools across the United States focused on educating immigrants from 
Germany, Ireland and Italy. Since many of the families coming to the United States were 
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marginalized and met discrimination at public schools, Catholic schools were established 
to serve this new population. Schools were primarily financed by parishes and the 
dedication of religious men and women, who often did not receive any compensation for 
their work (Walch, 2003). However, the demographics of Catholic schools shifted 
significantly in the second half of the 20th Century (Fisher, 2009).  
 Catholics found more acceptance in the mid-20th Century in the United States, as 
exemplified by the election of John F. Kennedy as president of the United States in 1960. 
Catholic schools began to serve students of a different socio-economic status (Greeley, 
1976). As American Catholics began to move away from cities into suburbs, the 
dynamics of Catholic education changed. Since Catholic families’ social mobility 
changed, Catholic schools began to serve more middle and upper class families. 
Simultaneously, the number of religious men and women serving in Catholic schools 
decreased, creating the need for schools to pay a living wage to lay teachers (Fisher, 
2009). Tuition in schools increased, and fewer families could afford a Catholic education. 
As a result of this demographic shift, the expression of justice and service to the poor in 
Catholic schools became less about who was educated and more about the content of that 
education. This change has seen schools transforming themselves from an instrument of 
social justice to providing curriculum to students to teach about social justice (Horan, 
2005).  
 Concurrent with this movement of Catholic education in the 19th and 20th 
centuries, the Roman Catholic Church began to affirm its social teachings in a new way. 
Pope Leo XIII’s (1891) The Condition of Labor has often been cited as the start of a 
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renewed emphasis on modern Catholic social teaching (Duffy, 2005). Written in the 
context of the industrial revolution, Leo XIII saw the need to speak out against the 
exploitation of the working class (Duffy, 2005). This legacy was affirmed in Pope John 
Paul II’s (1991) The Hundredth Year as a summary of the previous century’s emphasis on 
Catholic social teaching. Elias (2005) writes: “Every pope since Leo XIII has placed 
emphasis not only on the social mission of the Church but also pointed out how important 
education is in accomplishing this mission” (p. 164).  
 Perhaps the most significant expression of the Roman Catholic Church’s thinking 
on justice occurred during the Second Vatican Council (Vatican II) from 1962 to 1965. 
One of the documents written as a result of this council that exemplified this The 
Pastoral Constitution on the Church in the Modern World:  
 There is a growing awareness of the exalted dignity proper to the human person,  
 since he stands above all things, and his rights and duties are universal and  
 inviolable. Therefore, there must be made available to all men everything   
 necessary for leading a life truly human, such as food, clothing, and shelter; the  
 right to choose a state of life freely and to found a family, the right to education,  
 to employment, to a good reputation, to respect, to appropriate information, to  
 activity in accord with the upright norm of one's own conscience, to protection of  
 privacy and rightful freedom even in matters religious (#26).  
The influence of such statements coming out of Vatican II, which increasingly focused on 
economic rights and justice for all, began to impact Catholic thought. This included the 
Catholic Church’s approach and understanding of education (Horan, 2005).  
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 The National Conference of Catholic Bishops (NCCB, 1972) would articulate 
these teachings in relationship to education specifically in its document To Teach as Jesus 
Did. As mentioned above, the bishops articulated the threefold mission of Catholic 
schools: message (didache), community (koinonia), and service (diakonia). Concerning 
service, this document states:  
 The Church is a servant community in which those who hunger are to be filled;  
 the ignorant are to be taught; the homeless to receive shelter; the sick cared for;  
 the distressed consoled; the oppressed set free - all so that [people] may more  
 fully realize their human potential and more readily enjoy life with God (NCCB,  
 1972, p. 8).  
According to the bishops, a Catholic school’s mission therefore needs to be focused on 
this aspect of service to the poor and oppressed. This view encapsulates the entire person, 
physically, emotionally, mentally, and spiritually. While the Church sees education itself 
as a humanizing activity, it simultaneously sees its mission in education to teach its 
students to serve others.  
 This document would be followed more than a decade later by the NCCB’s 1986 
Economic Justice for all: Pastoral Letter on Catholic social teaching and the U.S. 
Economy, which addresses a growing income equality in the United States and a renewed 
commitment to the common good. This letter outlines six themes: 1) How economic 
decisions protect or undermine the dignity of the human person; 2) That human dignity 
can only be protected in community; 3) All people have the right to participate in the 
economic society of life; 4) That all members in society have a responsibility to the poor 
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and vulnerable; 5) That human rights are the minimum for life in community; and 6) That 
society as a whole has a moral responsibility for the life and dignity of the human person 
(NCCB, 1986). What is present in all of these themes is the responsibility of all members 
of society toward one another, with a special attention to the poor and vulnerable. That all 
are called to care for one another becomes a critical theme for Catholics of economic 
means to commit themselves to the poor. Educating these Catholics is therefore not 
necessarily empowerment for social mobility, but rather teaching them to serve. While 
there had been a consistent call to justice in the writings of Church leadership since Leo 
XIII, the explicit call to teach students to serve does not arrive until Pope John XIII in 
1961 (Elias, 2005). 
 In the midst of this transformation in the social teachings of the Roman Catholic 
Church, the Jesuit order within the Catholic Church was having its own renewal. In 1974, 
Pedro Arrupe, General Superior of the Society of Jesus (The Jesuits), convoked a General 
Congregation of the order. Arrupe called on Jesuits to preach justice and focus on the 
poor. He noted that this had been the attitude of the order’s founder, St. Ignatius of 
Loyola. Arrupe called the Jesuits to unashamedly practice service to the poor and 
vulnerable, even if this meant a loss of financial support, accusations of Marxism, or 
imprisonment (Murphy, 1991). The subsequent 1975 international meeting of the Jesuits, 
though controversial at the time, radically changed the Jesuit order (Heft, 2006). One 
decree from this meeting reads:  
 There is a new challenge to our apostolic mission in a world increasingly   
 interdependent but, for all that, divided by injustice: injustice not only personal  
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 but institutionalized: built into economic, social, and political structures that  
 dominate the life of nations and the international community (Society of Jesus,  
 1975, #52).  
The Jesuits later would become known for their charism of service, calling practitioners 
of Ignatian spirituality to be “men and women for others” (Heft, 2006). As a result, Jesuit 
schools began to explicitly teach a preference for the poor and vulnerable and the priority 
of a faith that does justice (Heft, 2006). 
 Schiapani (1988) articulates a method of religious education that utilizes themes 
of justice with specific reference to liberation theology, suggesting: “The overall aim of 
religious education is to appropriate (i.e., make their own) the gospel of the reign of God” 
(p. 98). He gives four specific implications of appropriating the gospel of the reign of 
God:  
 1) To appropriate the gospel of the reign of God implies existentially responding  
 to Jesus Christ and fulfilling the call of the disciples…  
 2) To appropriate the gospel of the reign of God implies promoting social   
 transformation for the increase of freedom, justice, and peace… 
 3) To appropriate the gospel of the reign of God implies to know and to love  
 God…  
 4) To appropriate the gospel of the reign of God implies, in Friere’s terms, to  
 become more human or ‘to be more’ (p. 99).  
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Similar to Groome (1980), Schiapani utilizes Friere’s (1970) pedagogy of humanization 
as the foundation of social justice education. Here, the goal and aims of a social justice 
education, for Schiapani (1988), are directly linked to a student’s faith life and formation.  
 Crawford and Rossiter (1994) point out that, for public school religious education, 
this link between faith and justice often pushes social justice education out of the 
curriculum. Since the tie between justice and faith is often so strong, religious educators 
in public schools confine social justice issues as “confessional” issues, which is the: 
“‘ultimate stigma of inappropriateness' -- without answering claims that such topics can 
be validly studied in a school religion course which seeks to provide a general education 
in religious matters” (Crawford and Rossiter, 1994, p. 84). However, regardless of their 
absence in public schools, the themes of justice education remain a central component of 
religious education in Catholic schools (Heft, 2006; Crawford and Rossiter, 2006; Horan, 
2005). 
The educational approach: Critical thinking in religious education  
 Scholars (Finn, 2009; Buchanan, 2005; 2003; Engebretson, 2004) identify the 
starting place for the educational approach with Rummery (1975), who argued three 
essential points about his proposed method of religious education:  
 a - [Religious education] retains the ‘initiation’ and ‘transmission’ ideas of the  
 former  subjects the who process to the critical appraisal of educational principles.  
 Ideally, at least, it concerns itself with all dimensions of religion, not only with the 
 doctrinal and prescriptively model. 
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 b - [Religious education] postulates that profound understanding of the very  
 important thing is, can only come from within the religious tradition. It is   
 therefore concerned with the purpose and meaning of life in Christian terms, but  
 does not equate mere conformity or conditioning with the free religious   
 commitment it tries to encourage. It aims for development of a genuine, if limited, 
 autonomy.  
 c - [Religious education] makes its own critical appraisal of tradition, not   
 necessarily accepting literal tradition as such but appraising the values it seeks to  
 preserve. In this sense, it respects the authority of the teaching church without  
 necessarily accepting its pronouncements uncritically (p. 158).  
While Grimmitt (1973) suggests an integrative approach that utilized both a confessional 
and interdenominational study of religion, Rummery (1975) argues a critical examination 
of religion comes from within the tradition it is exploring. This avoids an unreflective 
dogmatic acceptance of a religious faith while respecting the teaching and traditions of 
that faith. An intellectual approach to religious education from within a religious tradition 
is essential.  
 In exploring confessional and interfaith models of religious education, Moran 
(1978) delineates between two definitions of religious education that were in popular use, 
finding them both unsatisfactory. In the first sense of religious education (what he calls 
‘extra-denominational’, p. 98), religious education is described in a “somewhat fuzzy and 
generalized term” (p. 97). Advocates of this approach were well-intentioned, but did not 
offer any real substance to religious education. The second sense of religious education is 
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in confessional settings, “called ‘Christian education’ by Protestantism and catechetics by 
Roman Catholicism” (p. 98). This approach is designed to “produce practicing church 
members” (p. 98).  
 Moran (1978) recommended an approach to religious education that:  
…embraces both particular and universal. As a start the particular must be in a context  
that creates tension with what is beyond itself. The best tension would be with particulars 
of the same kind. Even if that is not immediately possible…there can be a beginning of  
purification of language. Although a developed language of religious education is not  
available outside of the church setting, one can refrain from speaking of religious   
education as a possession of the church…Religious education has to include whole areas  
that are not now under any religious organization (p. 99). 
In order to be able to explore the varieties of religion, new forms of language and new 
approaches to religious education need to be developed. For Moran (1978), Religious 
education is not simply the possession of a particular faith as different religious traditions 
can be studied. However, it is also critical to avoid generalized terms that lose the 
essential meaning of the religious tradition being studied. 
 Moran (1978) argues that both the Catholic school and the public school settings 
need a new approach to religious education:  
 The problem is that one might get the impression that the academic, scholarly, and 
 rational have been overemphasized. But it is the academic side that is one of the  
 weakest elements in religious education - explicitly as practiced in churches and  
 implicitly as practiced in the public school. If one had to choose between them, it  
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 seems to me obvious  that the church has been more successful in providing  
 community/enculturation than in providing schools for studying religion. I am not 
 dismissing [this point that] rightfully says that the church has something valuable  
 to offer education and religious education. But what I would also want affirmed is 
 that the church is badly in need of schooling - not the poorly constituted church  
 school of the 19th century but real schools which religion can be taught/studied  
 (i.e., critically examined and intellectually understood) (p. 106).  
Moran makes a clear argument that the problem with religious education in parochial 
schools has been the overemphasis on catechetical / confessional approaches and the lack 
of emphasis on a critical, academic study of religion (Interestingly, Moran publishes this 
argument in the same volume that Groome makes one of his earliest proposals for shared 
Christian praxis. See Groome 1978).   
 Following Rummery’s (1975) critical approach to religious education and 
Moran’s (1978) critique of the lack of academic rigor in confessional approaches to 
religious education, Rossiter’s (1982) “The Need for a ‘Creative Divorce’ Between 
Catechesis and Religious Education in Catholic Schools” argued for a clear separation 
between catechesis, an activity which should exist in the Catholic parish, and religious 
education, which should exist in the Catholic school. The focus on catechesis in general, 
and the life-centered approach in particular, is not only an inadequate approach to 
religious education in a classroom, but is problematic to the setting: 
 The psychological focus of "life-centred" approaches to religious education,  
 which attempt to concentrate on pupils' life experience, may be perceived by  
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 pupils as working to change their attitudes and values. Some religion teachers do  
 actually acknowledge attitude change as one of their principal aims for religious  
 education. Nevertheless, the attempt to make religious education relevant to the  
 lives of pupils can be experienced as an invasion of their psychological space, as  
 the application of unwelcome psychological pressure to change their attitudes or  
 to have them make a response indicating faith — in a word, pupils can be put off  
 by an approach that seems to be "too close to the bone". What might be a healthy  
 sharing and commending of personal faith insights in a voluntary group setting  
 could be perceived as presuming too much or applying moral pressure if   
 attempted in the compulsory classroom context (Rossiter, 1982, p. 33-34).  
Rossiter argues that, while some classes may have been able to develop into a faith 
sharing setting, this cannot be the assumption of all religious education classes. That 
classes ought to be faith-sharing spaces does not give the proper respect to a student’s 
personal freedom regarding faith and does not account for the variety of faith traditions 
and commitments that exist in a single classroom. Further, the specific developmental 
stage of teenagers forming identities against parents, church, and school calls for a need 
for students to create a sense of personal identity and autonomy. This is antithetical to an 
assumed faith formation approach.  
 When students are asked to share their personal experiences in a group sharing 
setting, as many faith forming models have suggested, students categorize religion as 
different from all other subjects and take the subject less seriously. This type of approach 
gives students the sense that faith is a vague type of morality, one opinion among others, 
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or a mindless fidelity that does not require any intellectual attention (Rossiter, 1982).  
 Rossiter (1982) believes religious education classroom should mirror some of the 
same educational attitudes as other subjects: “In the compulsory classroom setting for 
secular subjects at school, pupils can become accustomed to open, critical education that 
may often raise value questions and challenge them personally, without requiring that 
they adopt particular values or make particular commitments” (p. 33). This same 
approach should be taken in religion classes, where an open, critical approach allows 
students to raise questions.  
 Rossiter (1982) is clear that there is no problem with catechesis and stresses its 
importance, but argues that this should be done in the parish setting:  
 Ironically, while the community/enculturation process may have been successful  
 to some degree in Australian Catholic schools, it is sometimes done poorly in  
 parishes, the very place where one might expect this process to be most   
 appropriate. At the same time, what  might be expected specifically of the  
 Catholic school, an educational study of religion, can be neglected (p. 30). 
Rossiter also makes it clear that many formation activities can still take place in the 
Catholic school, noting the success of student retreats and similar experiences, but that 
the classroom is an improper location for these experiences.  
 Rossiter (1982) makes explicit what he saw as only implicit in Rummery (1975) 
and Moran (1978), which is that, unlike previous approaches to religious education (even 
phenomenology and typology), religious education gains more by being seen as another 
subject alongside other subjects rather than as a different subject altogether (while 
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respecting the purposes and methods appropriate to each subject). Rossiter (1982) noted 
that a great deal of work still needed to be done to create an appropriate pedagogical 
approach to religious education in Catholic schools, and even suggests that alongside 
official catechetical directories of the Catholic church there could also be ‘educational’ 
directories.  
 While “The Need for a ‘Creative Divorce’ Between Catechesis and Religious 
Education in Catholic Schools” was embraced by a substantial number of religious 
education scholars (Ramey, 2014; Finn, 2009; Buchanan, 2005, 2003; Engebretson, 2004; 
Lund, 1997; Lovat, 1989), some disagreed with its conclusions. Groome (2002) is highly 
critical of Rossiter (1982), as indicated by the title of his response: “Religious Education 
and Catechesis - No Divorce, for the Children’s Sake”. Groome (2002) writes:  
 I’m convinced it’s possible to teach any great religious tradition (a) with academic 
 rigor and critical reflection, (b) without indoctrination or confessional bias, (c)  
 and yet in ways that influence people’s identity in that they learn from it for their  
 lives rather than merely teach about it for their heads. Put more patently, the  
 informative can be done in a way that is deeply formative - with the right   
 pedagogy (p. 588).  
“The right pedagogy” for Groome is shared Christian praxis. Groome’s argument is 
firmly rooted in the Judeo-Christian tradition, where he argues that the Hebrew word for 
knowledge - yada - is an intimate expression of understanding and is taken up by one’s 
whole being. For Groome (2002), Western Civilization has separated the mind from the 
body in a way that is opposed to a biblical pedagogy. He advocates a “both/and” 
82
approach, seeing Rossiter’s (1982) proposal as “either/or”.  
 Crawford and Rossiter (1988) discuss the role of sharing faith in the religious 
studies classroom, arguing that the intellectual study of religion should be the focus, but 
does not need to exclude a natural discussion of faith:  
 A sound academic religious education has an intellectual focus but…this is in no  
 way contrary to the aim of developing faith. In fact, an intellectually challenging  
 religious education is the best way of fostering personal faith (and educating  
 emotions, attitudes, and values) in the classroom…Studying religion and sharing  
 faith should not and need not be so artificially separated (p. 82). 
Rossiter (1982) pointed out in his initial article that ‘divorce’ was an imperfect metaphor, 
but used it to emphasize the importance of different contexts of a classroom environment 
and voluntary faith sharing. Rossiter (1982) and Crawford and Rossiter (1988) do not 
advocate an academic approach to religious education to the exclusion of faith sharing, 
but rather as the starting place and emphasis of a religious studies classroom.  
 Crawford and Rossiter (1988) ultimately demonstrate a concern about the 
practicality of the religious studies classroom. The various approaches to religious 
education need not be done exclusively, but can be utilized for different lessons as 
appropriate: 
 Some educators would propose that a single approach or model for religious  
 education be followed more or less exclusively: for example, Typology, Shared  
 Praxis, Smart’s Dimensions of Religion, etc. This may have the appeal of a  
 systematic, comprehensive package. However, though it may look good on paper,  
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 it does not always adapt well to the everyday teaching of Religion in the school.  
 Using only one approach tends to subsume all of the content under a particular  
 rubric…the breadth of subject matter in Religion suffers if it is constrained to fit  
 with treatment in only one fashion or under one category (p 30-31).  
An educational approach to religious education, in this framework, maintains an 
openness to other methods as they prove useful to the religious studies teacher, but sees 
the intellectual, academic study of religion as the priority. 
 In 1989, Lovat published What is This Thing Called Religious Education?, which 
would see two subsequent editions (2009, 2002). Lovat divides the approaches to 
religious education into two categories: faith forming models and interfaith models. 
Lovat (1989) is careful to use the word “objective” in considering interfaith models, as it 
is both impossible for an approach to be objective and to consider the interfaith models 
“objective” would imply the faith forming models were somehow inferior. Lovat reviews 
three faith forming models: The Prescriptive Model, The Life-Centered Model, and The 
Praxis Model; and three interfaith models: The Historical, Psychological, and 
Sociological Models, The Phenomenological Model, and The Typological Model. Lovat’s 
summary of these six models has proved to be of immense value to those reviewing 
different approaches to religious education. These six models serve the basis of several of 
the models in the present study, all of which are noted in Table 3.  
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Table 3 
Summary of Approaches to Secondary School Religious Education Since Second Vatican 
Council 
Approach Key Scholar(s) Approximate 
Starting Year
Key Concepts




Question and answer. 
Authority of teacher / 
religious institution. 
Kerygmatic Approach Jungmann (1967) 1960 Unapologetic 
proclamation of 
Gospel.  
Jesus as center of 
religious education. 
Life-Centered Approach Goldman (1965) 1965 Personal experience. 
Needs of students. 
Phenomenology Smart (1968) 1970 Six dimensions  
of religions.  
Openness to practice  
and experience of  
multiple faiths. 
Integrative Approach Grimmitt (1973) 1975 Integrating previous 
models cohesively.  
“Learning from 
religion” 










  Lovat (1989) proposes a seventh model in response to these six models called 
“The Critical Model”. Essentially, Lovat attempts to integrate shared Christian praxis and 
typology into a method that is beneficial to both parochial and public schools. Lovat’s 
proposal for a new method did not receive widespread acceptance. One reviewer 
commented:  
 What is this thing called religious education? is a good question. We have here  
 half an  answer that speaks with authority from a social science background. It will 
 be of help to many and deserve attention. It remains, unhappily, only half an  
 answer (Grierson, 1993, p. 157).  
Shared Christian Praxis Groome (1980) 1980 “Life to Faith  
to Life”.  
Critical dialogue 
with Christian story 
and vision towards 
humanization and 
liberation. 
Typology Habel and Moore 
(1982)
1985 Phenomenology in 
Classroom Context.  
“Home” religion as  
starting place.  




1990 Religious education 




Summary of Approaches to Secondary School Religious Education Since Second Vatican 
Council 




However, Lovat’s work does demonstrate the new attempt for dialogue faith forming and 
interfaith models and a serious pedagogical exploration of both.  
 Ryan (1998) explored and evaluated trends in religious education in the early-to-
mid-1990s took on an outcomes based approach, which saw an increase in national 
standards for religious education in Britain and Australia:  
 These curriculum initiatives have stressed the careful description of outcomes.  
 Outcomes-based approaches to school curriculum design have been trialled in  
 many parts of Europe and North America since the late 1980s. Those who support 
 such an approach point to the greater accountability which is possible across a  
 whole system of schools. They also argue that it is a way to  improve curriculum  
 decision-making, assessment and reporting of key learning areas in the school.  
 Teaching for specified outcomes is meant to raise standards for all students. This  
 approach emphasises the need for a sophisticated and detailed framework of  
 learning outcomes for each curriculum area (p. 15). 
Engebretson (1999) articulated how the educational approach to religious education, as it 
is focused on outcomes, gave clear direction and vision to teachers on what the intention 
of religious education was. Ryan (1997a) sees some benefit of this trend, such that is 
enabled many dioceses and schools the opportunity to articulate a common vision:  
 The outcomes-based movement also has assisted a number of Australian dioceses  
 to articulate a common vision of religious education which is to operate in the  
 diocese. The specific articulation of standards and outcomes for religious   
 education is a helpful  exercise for those curriculum planners most closely   
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 identified with establishing diocesan policy. This process can help to establish a  
 common vision for the curriculum area (p. 17).  
Ryan (1998) is also critical of the reforms that are taking place in religious education is 
how burdensome the approach is to classroom teachers and how it forces students into 
direct competition to one another. Ryan argues that the worst components of the 
outcomes based approach are taken from the business world, where production, 
competition, and profit are the driving motives and are antithetical to the underlying 
values of religious education.  
 Regarding what was called an “outcomes-based approach”, Ryan (1997b) would 
note: 
 It was perceived as a way for religion to be seen as equivalent to other curriculum  
 areas in the national curriculum frameworks. This would assist the process of  
 accreditation of religion courses to meet requirements of State certification, at  
 least in the secondary schools where such certification exists (p. 120). 
This addressed the concern that religious education was not on par with other subjects in 
the curriculum and not taken seriously by students. The educational approach to religious 
education had a significant concern about looking like other subjects rather than 
distinguishing itself as unique. Further, critical thinking and pedagogical practices taken 
from other subjects is paramount to religious education distinguishing itself as a serious 
subject in school (Engebretson, 1999). A wide-ranging set of standards emerged in 
Britain and Australia (Grimmitt, 2000; Engebretson, 1999) that were focused on 
measurable outcomes that focused on student achievement.  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 Perhaps most importantly, the educational approach could work in either a 
parochial or public school environment. Buchanan (2003) writes: “The educational 
approach is knowledge centred but does not ignore its potential to act as a vehicle for 
spiritual and personal faith development through attention to knowledge, understanding 
and critical inquiry” (p. 28). Buchanan sees the educational approach as incorporating the 
best practices of models focused on faith formation and models focused on knowledge.  
An educational approach: “Critical interpretation and evaluation of culture” 
Influence of Graham Rossiter and Marissa Crawford  
 It will be helpful here to note the inestimable contribution of Rossiter, both in his 
own work (Rossiter, 2013; 2011; 2010; 2007; 2001; 1999; 1997; 1988; 1985; 1982) and 
in his collaboration with Crawford (Crawford and Rossiter 2006; 1994; 1988; 1985), to 
religious education over the last 40 years (It is also worth noting that this is only a 
reference to these scholars’ work that is relevant to the current study. For a more 
comprehensive list through 2006, See Rossiter, 2006). Tobias (2005) describes the 
contribution of Rossiter in his article “Science’s loss was Religious Education’s Gain: An 
Appraisal of the Contribution of Graham Rossiter to Religious Education”, where he 
notes that Rossiter’s work has been among the most highly influential in religious 
education, both in Australia and internationally. The editor of one issue of the Journal of 
Religious Education writes of the influence Rossiter on the study of religious education: 
“Graham has contributed significantly to teacher preparation for religious education for 
almost four decades and indeed many reading this journal would have been in Graham’s 
classes” (Grajczonek, 2012, p. 3).  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Introduction to critical interpretation and evaluation of culture  
 Rossiter’s development of critical interpretation and evaluation of culture 
throughout his career has been one of his central concerns:    
 All of this reinforces the conviction, already held by many religious educators,  
 that critical interpretation and evaluation of culture is central to their discipline.  
 It needs to enter into the practice of religious education at all levels, in all   
 contexts. This is not the only concern of religious education, but it is an important 
 one (handing on the religious tradition, experience of prayer and liturgy, theology, 
 scripture etc. are all important). There is always a need for balance in the content  
 for religious education. But if critical evaluation of culture is missing, then there  
 is a danger that a crucial element -- contemporary relevance -- will suffer.   
 (Rossiter, 2001, p. 55, emphasis mine). 
Rossiter acknowledges that critical interpretation and evaluation of culture is not the only 
goal or religious education, but is central to the discipline. 
The critical and evaluative nature of religious education.  
 This line of thinking can be seen in earlier works of Rossiter’s and Crawford and 
Rossiter’s. In their 1985 collaboration, Teaching Religion in Catholic Schools: Theory 
and Practice, they describe how an open, inquiry based method of religious education 
leads to critical evaluation:  
 The requirement of an objective, impartial study of religion did not mask the need 
 for a critical, evaluative study. Both understanding and tolerance as well as the  
 ability to judge critically were fostered. A non-evaluative inquiry naturally flowed 
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 into evaluative activity as soon as students began asking questions about what the  
 material under study meant to them in personal terms. One of the simplest   
 evaluative tasks undertaken involved estimating the strengths and weaknesses of  
 the points of view being discussed. For example, when considering the place of  
 women in Islam, the students were able to comment critically, taking into account  
 ideas about their own attitudes to the place of women in society. As well as  
 learning how to evaluate religious issues in personal terms, the students were able  
 to evaluate their own views in religious terms (p. 49).  
If an objective approach with an open, critical inquiry engages students, it will naturally 
lead to a critical interpretation from students referencing their own views and experience. 
A student then evaluates their own views and the views of others.  
Relationship to prior approaches  
 As described earlier, Crawford and Rossiter (1988) see both benefits and 
problems of appropriating a singular approach to religious education. They note of the 
approaches discussed above (excepting the educational approach):  
 The new approaches were successful, in part, but no one of them proved entirely  
 satisfactory, or for that matter comprehensive. Spiritual development and the way  
 a young person journeys into faith are complex, mainly internal processes. They  
 take place on a much larger stage of life than that of the classroom and are  
 influenced by many factors such as the individual’s own prayer, the home adult  
 role models, peers, culturally conditioned expectations of life, the style of parish  
 life and worship that is available, etc. The problem for classroom religious  
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 education was to find the appropriate classroom contribution to these personal  
 processes (p. 29).  
One of the central concerns is about the condition of students and their life situation. An 
ongoing theme that is established here is the concern about relevance to students, and 
that, as well-intentioned as many approaches to religious education have been, many of 
them have been entirely irrelevant to students.  
 In dialogue with these approaches, Crawford and Rossiter (1988) reject the notion 
that they are developing a new approach of religious education that should replace 
previous approaches:  
 In the light of the above discussion, we would reject as inaccurate any claim that  
 in this book and in Teaching Religion in Catholic Schools: Theory and Practice  
 we are  advocating ‘Historical Approach’ (or an ‘Academic’ or ‘Content-orient’  
 approach) as one of the new in a long line of approaches; or that this approach  
 should be used to the exclusion of others (p. 32). 
While rejecting the notion that they are attempting to replace other approaches, Crawford 
and Rossiter (1988) are also careful not to completely dismiss any of the previous work 
done in religious education:  
 It is important to garner all the wisdom from the experimentation that has   
 occurred in the past and that has brought new understandings of the teaching of  
 Religion…The crossroads in religious education has been reached. With more  
 confidence about directions we need to move on (p. 33). 
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Crawford and Rossiter (1994) identify some of the problems with the various proposals 
to religious education, including phenomenology:  
 In the U.K. and later in Australia, there have been instances of 'phenomenological  
 overkill', where a large mass of descriptive material about world religions was  
 taught; it has caused just as much student boredom and disinterest as did a the  
 teaching of a large mass of biblical material...with the adoption of what is   
 sometimes mistakenly and misleadingly called 'an objective approach' to the study 
 of religion, religious education has become content-centred. The heavy   
 concentration of Biblical content characteristic of Agreed Syllabuses in pre- 
 Goldman times have often been replaced by equally heavy concentrations of  
 content drawn from the world's religions. 
 Some studies referred to [in this article] look at the way today's young people  
 forge personal meaning and purpose in relation to the traditional religious sources  
 of wisdom suggest that an emphasis on descriptive content is religious education  
 is perceived by many youth as useless paraphernalia. This reinforces their already  
 strong sense of the irrelevance of most organised religion (p. 82).  
The critique offered here by Crawford and Rossiter, and echoed in many of their writings 
on the various methodologies of religious education (Crawford and Rossiter, 2006; 1988; 
1985; Rossiter 1997; 1988; 1982) is that the various theories do not consider the practical 
realities of the classroom or relevance to students’ lives. 
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Relevance as theme of religious education  
   In their 1988 work, Missionaries to a Teenage Culture: Religious Education in a 
Time of Rapid Change, Crawford and Rossiter discuss the complexity of the idea of 
relevance. On the one hand, they argue that a central concern of any religious educator 
should be that what they teach is of concern to students. On the other hand, they cannot 
singularly cater to students’ disinterest:  
  While it is appropriate to take account of the special needs of particular groups  
  and of  their stage of development by including content along these lines, Religion 
  teachers will be ‘selling their students short’ if their teaching is exclusively   
  concerned with [affective  issues such as self-esteem and personal development] to 
  the neglect of religious topics (p. 38).  
They later argue that the way to make religious education appropriately relevant is 
through an open, inquiring method of teaching religion:  
  For religious education, an open, informative, critical, inquiring study of religion  
  will do more to develop faith and the other aspects of personal development, than  
  any approaches which try to deal with these personal areas more exclusively or  
  explicitly. Because development in these areas must come from within the person, 
  teachers need to create an atmosphere of freedom for reflection and discussion  
  (p. 58). 
Central to relevance for Crawford and Rossiter is utilizing a critical, evaluative, and 
academic approach to religious education that is open and inquiring. This kind of critical 
lens needs to be in dialogue with the culture of teenagers.  
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Meaning, identity, and spirituality 
 In 2006, Crawford and Rossiter published Reasons for living: Education and 
young people’s search for meaning, identity and spirituality. A handbook, which 
expanded on their previous work and began building the clearest articulation yet of a 
critical method. This 518 page volume is comprehensive in its conceptualizing religious 
education. This work takes prior assumptions about religious education and the attitude 
of students to task:   
 Hence, religious education in the church school should not proceed from the  
 standpoint that the students are religious and want to immerse themselves in the  
 study of religion and acquire a religious identity. Rather, it should begin from the  
 position that any educated person needs to have a basic familiarity with their own  
 religious tradition, as well as being proficient in understanding other religions and 
 contemporary spiritual and moral issues (Crawford and Rossiter, 2006, p. 387) 
As a result, Crawford and Rossiter attempt to take seriously constructs that will be 
relevant to students in religious education courses. It places meaning, identity, and 
spirituality as three foci through which to understand contemporary young people. 
 For Crawford and Rossiter (2006), meaning has become problematic in the last 40 
years:  
 In the past, more of the meaning to life was implied or culturally embedded in  
 institutions and religious traditions. Human purpose may have been taken for  
 granted by individuals and perhaps there was less ‘searching’ for meaning.  
 Nowadays, in Western societies in particular, little is taken for granted; practically 
95
 everything is questioned, and individuals have to do more of the construction of  
 meaning by themselves (p. 25).  
Since meaning is no longer taken for granted as existing in the framework of religion, 
religious education will need to respond appropriately in order to be relevant to students. 
Meaning becomes a useful construct in religious education as it applies to both religious 
and non-religious contexts, however, a challenge arises when attempting to define the 
word as a construct. 
 In trying to develop a construct for meaning, Crawford and Rossiter distinguish 
personal meaning from cultural meaning, acknowledging that the former draws from the 
latter. For personal meaning, they begin by noting ways of defining meaning: 
 Meaning can be thought of as a satisfying theory or interpretation of life;   
 similarly, people ascribe meaning to particular events and activities. It is an  
 understanding  that gives a plausible explanation or a useful working hypothesis.  
 Meaning is the theory that makes sense of one’s experience (p. 32).  
Since meaning is the way in which a young person attempts to interpret his or her life and 
interpret events, much of a personal meaning relates to cultural meaning: 
 It is natural for the young to absorb meanings from their family and community  
 reference groups in an uncritical way; they are socialised into meaning; their  
 personal meaning is located in, and therefore only explicable within, their   
 community frame of reference. In most cases, children would not advert to this as  
 a conscious learning process. Such learning prompts use of the concept   
 community of meaning (Crawford and Rossiter, 2006, p. 46).  
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By “community of meaning”, Crawford and Rossiter see culture as one of the primary 
means through which young people see their meaning. Individuals begin to interpret the 
meaning in their lives through culture and in dialogue with culture. Personal meaning is 
both defined and developed in dialogue with cultural meanings.  
 Identity, like meaning, is a difficult construct to define, even though it is 
frequently used. Crawford and Rossiter explore various ways in which identity defines 
the individual with reference to the psychological and social functions of identity:  
 Identity has to do with answers to the question ‘who am I?’ Inevitably, it has both  
 psychological and sociological dimensions as individuals think of themselves as  
 distinct persons while also belonging to cultural reference groups. Also inevitably, 
 to varying degrees, culture will have a shaping influence on individuals’ personal  
 identity. Thus a key to analysing identity will be the complex interactions between 
 individuals and cultural identity resources (p 90). 
Like meaning, identity has both a personal and communal component. Like meaning, 
culture has a particular role to play in constructing a person’s identity and the interplay 
that exists between the individual and culture. 
 Rossiter (2007) expanded on identity in an article Education in Identity where he 
suggested that many best practices in religious education in Britain were already 
seriously engaging in questions of identity.  He argued that students needed to have a 
fuller understanding of this important construct:   
 Young people need an understanding of different components to identity, helping  
 them become better interpreters of their experience and of potential influences on  
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 their personal development. This would show them something of the dynamic  
 interplay between culture and identity, as well as helping them make sense of  
 behaviour, both in the self and in others. An education in identity can make them  
 more aware of influences that previously worked at a fairly subconscious level,  
 providing the groundwork for a more conscious and discerning involvement in the 
 development of identity—as well as a better capacity to evaluate (and resist where 
 necessary) efforts from outside to affect their identity (Rossiter, 2007, p. 216).  
By analyzing the various influences on identity and how their identity was being 
constructed, students would be able to see culture’s impact on their lives. He suggests that 
one way of doing this would be to study various schemas of identity development 
proposed by various scholars:  
 The adolescent quest for a sense of authentic self can be resourced by an   
 introductory study of theories of human development. In addition to looking at  
 various notions of identity and issues for personal or group identity, young people  
 can examine schemes for personal development proposed by the structural  
 developmental theorists. This would give them more perspective on the identity- 
 related developmental tasks of adolescence (Rossiter, 2007, p. 216). 
Rossiter explains that, through this type of formal study of identity, students can begin to 
see how the various ways they interact with culture in their lives, including: family, faith, 
friends, media: 
 Young people need an interpretive framework for exploring relationships between 
 the external, cultural identity resources proposed by agencies in the community  
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 (home, religion, peers, popular culture) and inner, personal identity resources.  
 Their identity development needs to be resourced by community efforts to  
 communicate some basic sense of identity to them when they are children; this  
 informs their initial self-understanding and interpretation of society (Rossiter,  
 2007, p. 216). 
In short, by giving students the tools to explore their identity in an intellectual, rigorous, 
research-based method, they will be able to see their own relationship to both culture and 
spirituality.   
 Crawford and Rossiter distinguish Spirituality from religiosity, exploring the 
common use of the words “spiritual” and “religious”. Spirituality can be seen as being 
completely separate from religion, where ‘spiritual’ is used to contrast itself from 
‘religion’:  
 Earlier, the word ‘spirituality’ was used predominantly with a religious   
 connotation. Now it has been appropriated by a wider range of interest groups and 
 a distinction has emerged between the spiritual and the religious, to the extent that 
 some people now describe their spirituality as non- religious or secular. This  
 distinction is also pertinent to the ways in which spirituality is used in discourses  
 that relate in some way to education (p. 173). 
Crawford and Rossiter (2006) see spirituality as playing a key role in religious education, 
in particular, the emphasis on young people’s experience of spirituality has increasingly 
become the sense through which an individual sees the world as distinct from religion. 
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Like meaning and identity, spirituality is closely linked with culture and influenced by 
culture.    
Critical interpretation and evaluation of culture 
 In his 2001 article “Religious education as cultural interpretation”, Rossiter 
clarifies a critical, evaluative method in religious education by associating religion with 
culture. He argues that religious education should teach students to utilize religion and 
religious values as a critical lens through which to view culture: 
 The related concept of “critical evaluation” is also implied -- making judgments  
 about situations in the light of stated values, evaluation from a Gospel perspective 
 etc. In teaching religion creatively, the religious educator takes on the role of  
 modeling critical evaluation of culture for pupils. There is good anecdotal   
 evidence that this has been successful in Catholic school religious education. 
 The idea of critically interpreting and evaluating the culture to discern its shaping  
 influence on peoples’ beliefs, attitudes, values and behaviour needs to be more  
 prominent in the rationale and aims for school religious education. This is in  
 keeping with the concept of ‘raising critical consciousness’ or ‘conscientisation’  
 which was prominent in the discussions of catechesis by South American Catholic 
 Bishops in the 1960s and 1970s. Their documents had a world wide influence  
 within ministry and religious  education. It paralleled the impact on education by  
 Paulo Friere’s ideas on “praxis” (shared reflection and action) and the “pedagogy  
 of the oppressed”. These themes were reflected in Thomas Groome’s approach to  
100
 religious education called Shared Christian Praxis. Through these and similar  
 influences, Catholic religious education today retains prominent motifs of   
 liberation and social justice. 
 Interpretation of culture in the classroom involves ‘social analysis’. It seeks to  
 understand the meaning of developments and practices in culture and it tries to  
 identify their influence. It can help young people become more critical and  
 discerning of what is happening in politics and culture. They are naturally very  
 critical, but may be somewhat naïve as regards a ‘critical’ interpretation of culture 
 (Rossiter, 2001, p. 56-57).  
It is important here to note that Rossiter sees critical interpretation and evaluation of 
culture as taking the best of the various proposed approaches to religious education. He 
explicitly sees a critical approach not as separate from other approaches (e.g. liberation, 
shared Christian praxis) but as synthesizing them and utilizing each of them.   
 In Reasons for Living, the relationship between religion and culture is described: 
“Religion and culture are inextricably connected. Each affects the other. Both are 
fundamentally important for religious education, particularly their interaction. Critical 
evaluation of culture has long been a core concern of Catholic religious 
education.” (Crawford and Rossiter, 2006, p. 404). Culture is seen as a fundamental 
component of religious education, and is central to any approach to religious education. 
Due to the relationship meaning, identity, and spirituality have with culture, a critical 
interpretation and evaluation of culture is highly relevant to students today.   
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 The central concepts outlined in Reasons for Living in regards to a critical 
interpretation and evaluation of culture are expanded in two articles published by Rossiter 
in 2010 and 2011: “Perspective on contemporary spirituality: Implications for religious 
education in Catholic schools” and “Reorienting the religion curriculum in Catholic 
schools to address the needs of contemporary youth spirituality”. These articles, in 
conversation with Reasons for Living, remain the clearest articulation of critical 
interpretation and evaluation of culture to date.  
 In the first article, Rossiter (2010) tracks 21 sociological constructs that can help 
interpret the changes in spirituality over the last 50 years: religiosity, churched/
unchurched, secularisation, privitisation of religion, social reality of religion, world 
views, social reality, cultural postmodernity, individualism/individualisation, pluralism, 
relativism, de-traditionalisation, ideology, inter-cultural communication, de-
institutionalisation, meaning and purpose, identity, wellbeing, resilience, character, and 
virtues. Overall, Rossiter tracks the movement from a religious culture in which 
community, authority, family, and social life were trusted, stable, and predictable to a 
more individualized consumer culture in which each of these constructs has changed in a 
direction of individualization and a private spirituality.   
 In this vein, Rossiter (2010) sees documents such as the Catholic Bishops of New 
South Wales’ Catholic schools at a Crossroads as offering a solution to a problem that 
exists only within a particular framework (e.g. why young people are no longer 
participating in parish life or attending mass). Rossiter suggests that this does not 
properly account for the change in sociological constructs since the time of the Second 
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Vatican Council and will cause the Catholic Church generally and religious education 
specifically to become increasingly irrelevant to young people. His subsequent article 
gives a clear presentation of critical interpretation and evaluation of culture as a means of 
religious education speaking meaningfully to students.   
 In this second article, Rossiter (2011) argues:  
 [Critical interpretation and evaluation of culture] would enhance the perceived  
 personal relevance of religious education. Generally, many Catholic youth and  
 adults felt that the Catholic Church – and consequently its theology and religious  
 education – had little relevance to life. They will quietly ignore Catholicism – and 
 its religious education – unless they sense that something serious is being said  
 about issues in personal, social, and  political life. If there is not sufficient  
 engagement with the real spiritual and moral issues of the day, they will get used  
 to the expectation that their religion remains only marginally relevant to their  
 lives. While religious education cannot be expected to resolve the problem – it  
 cannot make the Catholic Church itself more relevant – it can endeavour   
 to make the study of religion a more life-enhancing experience for pupils. And  
 this requires an approach – in content, language and pedagogy – that realistically  
 addresses young people’s spirituality (Rossiter, 2010, p. 64). 
Rossiter argues that religious education will only be relevant if a pedagogy and approach 
are followed that will engage students and demonstrate how religion can have influence 
in their lives. 
 In this work, he gives an outline of Critical Interpretation and Evaluation of 
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Culture that adds to an earlier proposal in Reasons for Living:   
 Critical interpretation and evaluation of culture addresses the following:  
• exploration of the shaping influence of culture on people’s thinking and 
behaviour; appraisal of healthy and unhealthy effects; 
• investigation of a range of contemporary social issues; 
• identification of the influences on decisions and events;  
• uncovering the historical, ideological and political forces at work, identifying 
who stands to gain or lose;  
• deconstructing the components of writings so that they can be understood 
within their original contexts; this will inform potential meanings in different 
contexts; 
• searching for the underlying economic and commercial interests that affect a  
situation; highlighting justice and environmental issues;  
• calling ideologies to account (Rossiter, 2011, p. 63). 
By taking on an approach that explores these issues, Rossiter believes students will have 
an experience of religious education that is relevant and enables students to address 
meaning, identity, and spirituality.   
 Rossiter (2011) also continues to argue that religious education meeds to be a 
serious subject as challenging as any other subject. As such, it needs to have an opening 
and inquiring approach that does not simply feel like Catholicism is being forced upon 
students:  
 If religious education is to be a credible subject in the curriculum, then it needs to  
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 engage students with nothing less than the same sort of intellectual challenges that 
 they accept as normal in other key learning areas. In other words, it needs to be  
 academically challenging from Year 1 to Year 12, acknowledging that what  
 ‘academic’ means at different levels needs to be determined…For students who  
 may readily tend to perceive religion lessons as extended sermons, in a pejorative  
 sense, there is an even greater need than in other subjects to demonstrate that the  
 study of religion is open and inquiring – concerned with exploring the content and 
 issues – and not with the ‘getting of Catholicism’ (Rossiter, 2011, p. 65). 
One example Rossiter gives, with reference to Teaching Religion in Catholic Schools: 
Theory and Practice, is how this method might address a topic such as “the rosary”, with 
an open, inquiry-based approach:  
 Different approaches to teaching the topic ‘The Rosary’ were described, some  
 considered appropriate and others inappropriate. The recommended approach  
 engaged junior secondary students in a research-oriented class project entitled 
 ‘Investigating the place of the rosary in Catholic spirituality’. The subquestions  
 were: What is the Catholic rosary? When was it invented? How did it develop  
 over the centuries? How was it used in prayer, both historically and in modern  
 times? Why is the rosary apparently dying out? If it dies out, will something  
 valuable be lost a place for meditative, repetitive prayers? After examining  
 material on the origins, history and development of the rosary, the students  
 conducted a limited survey of Catholics they knew, particularly from the older  
 generation, to see how the rosary was prayed and to find out how it contributed to  
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 spirituality (Rossiter, 2011 p. 66). 
Students, by going through this type of process, would be able to articulate the 
importance of the rosary and what would be lost should it fall out of practice. This 
approach is not evangelizing or threatening in any way.  
 Ultimately, not only does Rossiter see this approach as pedagogically sound and 
consistent with the best aspects of the various approaches that have been proposed in the 
last 50 years, but also how Jesus would approach religious education:  
 Central to Jesus’ praxis was addressing the social and religious problems that  
 people  faced. If anything, he is pictured as more concerned about people’s basic  
 welfare and human spirituality than with formal religiosity (Rossiter, 2011, p. 68). 
In other words, previous confessional methods of religious education (prescriptive, life-
centered, shared Christian praxis) were too concerned with passing on the “formal 
religiosity” of Catholicism rather than what Jesus would have been concerned with 
during his ministry.   
Summary 
 Prior to Vatican II, the approach to religious education was either primary didactic 
(the prescriptive approach) or based on proclamation (kerygmatic approach). A dialogue 
between secular approaches (phenomenology, typology) and confessional approaches 
(life-centered, liberational, shared Christian praxis) resulted in an understanding of 
religious education that attempted to synthesize the best characteristics of both 
(integrative approach, educational approach). Ultimately, the various approaches continue 
to be adopted and synthesized with varying success in different contexts (Buchanan, 
106
2005). Crawford and Rossiter’s critical interpretation and evaluation of culture can be 
seen both as a development of the educational approach and as an approach that can be 
used in concert with other approaches (Crawford and Rossiter, 1988). 
 This literature review has traced both the role of the religion teacher and religious 
education in Church documents as well as the scholarly exploration of the development 
of approaches to religious education, with particular reference to the United Kingdom 
and Australia. Critical interpretation and evaluation of culture as a method of religious 
education has been seen to be research-based, relevant, academic, and consistent with the 
universal Church’s approach to religious education. To date, there has been no formal 
study of the degree to which critical interpretation and evaluation of culture has been 




Restatement of the Purpose of the Study 
The purpose of this study is to examine to what extent religious studies teachers in 
Catholic secondary schools in the Dioceses of Oakland, San Francisco, and San Jose 
perceive that they utilize a critical pedagogy in their teaching that could help their 
students learn how to interpret and evaluate how culture might have a shaping influence 
on people's thinking and values; this means developing 'critical thinking' about culture (A 
pedagogy explained in Rossiter, 2011). The research questions utilized Cook’s (2001) 
demographic categories to delineate relevant information about religious studies teachers 
in secondary schools.  
Research Design 
This quantitative study analyzed the perceptions of secondary Catholic school 
religion teachers in a cross-sectional survey on the extent to which they utilize critical 
interpretation and evaluation of culture as described by Rossiter (2011) in their practice. 
This included using the online survey program Qualtrics® as it provided an effective 
means for answering questions and collecting responses.  This design drew on the 
responses of these teachers to answer the research questions. 
Fink (2013) advocates the use of a survey to describe, collect, and compare 
“individual and societal knowledge, feelings, values, preferences, and behavior” (p. 2). 
Additionally, an online survey was appropriate given that: (a) this study used statistical 
analysis to examine the data, (b) an online survey ensured the confidentiality of the 
participants, (c) participants had access to a computer or other device, (d) the survey may 
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be self-administered, and (e) the cost of data collection was low (Fowler, 2014). Since 
comparisons were made between various demographics in the responses, a quantitative 
analysis was most appropriate.  
Setting
The setting for this study was the religious studies departments in Catholic 
secondary schools in the Roman Catholic dioceses of Oakland, San Francisco, and San 
Jose. This area was selected due to researcher access and convenience of location while 
still maintaining a representative sample of religious studies educators in Catholic 
secondary schools in the United States. Since the study was concerned with the practice 
of religious studies educators in Catholic high schools, the setting contained a sufficiently 
representative sample of teachers in this profession. Catholic secondary schools were 
chosen as the setting since it is the primary setting in which students have a teacher 
dedicated exclusively to the subject of religion on a regular basis. Three schools were 
eliminated due to their participation in the pilot study.  
Direct responses from Catholic secondary school religious studies educators 
provided data to examine the utilization of Rossiter’s (2011) method of critical 
interpretation and evaluation of culture. Secondary schools in Catholic institutions were 
evaluated, as primary Catholic schools do not typically have a dedicated religious studies 
instructor. A survey facilitated a large number of teachers and, since the purpose of this 
study was to measure a teacher’s practice and methodology, enabled different 
understandings that were compared and contrasted easily (Fink, 2013). The primary 
means of data collection was an online survey instrument. This instrument was completed 
at the respondent’s convenience, and the data was quickly analyzed. The convenience and 
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quantifiable nature of a survey facilitated the gathering of necessary information to 
understand the current state of the method of religious studies for a group the size of 
religious studies teachers (Fowler, 2014). The common use of technology in Catholic 
secondary schools enabled teachers to participate in this study easily.
Population
 The population for this study included secondary Catholic school religious studies 
teachers in the dioceses of Oakland, San Francisco, and San Jose. A census of this 
population was conducted. As seen in Table 4, there were approximately 224 religion 
teachers in the 29 schools of the three dioceses. This population is selected due to 
researcher convenience, as the researcher works in the archdiocese of San Francisco and 
has previously worked in the diocese of Oakland. Thirty-two religious studies teachers 
were excluded due to their participation in the pilot study for a population of 192.      
Instrumentation 
 First, a draft of instrument items was developed utilizing Crawford and Rossiter 
(2006) and Rossiter’s (2011; 2010; 2007) theory of critical interpretation and evaluation 
of culture. An examination of the literature developed 27 items corresponding to the 
discussion of this method. The language of items was drawn directly from the literature 
and measures whether or not teachers utilize the specific practices in each item (yes/no).  
A “yes” response then prompted teachers to indicate the amount to which teachers utilize 
these practices on a six point Likert scale for frequency (daily, weekly, monthly, one a 
semester, once a year, never) and a five point Likert scale for importance (not very 
important, slightly important, moderately important, important, and essential). These 
items will be used to answer research question 1. 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Table 4 
Religious Studies Teachers in Bay Area Catholic High Schools by Diocese and 
Coeducational Status
School Diocese Religion 
Teachers
Single Sex / 
Coeducational
Bishop O’Dowd High School a Oakland 11 Coed
Carandolet High School Oakland 8 Single - Female
De La Salle High School Oakland 12 Single - Male
Holy Names High School Oakland 3 Single - Female
Moreau Catholic High School Oakland 9 Coed
Saint Joseph Notre Dame Oakland 4 Coed
Salesian High School Oakland 5 Coed
St. Elizabeth High School Oakland 2 Coed
St. Mary College High School Oakland 6 Coed
Archbishop Riordan High School San Francisco 8 Single - Male
Convent of the Sacred Heart San Francisco 3 Single - Female
Immaculate Conception Academy San Francisco 6 Single - Female
Junipero Serra High School San Francisco 6 Single - Male
Marin Catholic High School San Francisco 12 Coed
Mercy High School, Burlingame a San Francisco 5 Single - Female
Mercy High School, San Francisco San Francisco 4 Single - Female
Notre Dame High School, Belmont San Francisco 6 Single - Female
Sacred Heart Preparatory, Atherton San Francisco 12 Coed
Sacred Heart Cathedral Preparatory San Francisco 14 Coed
San Domenico High School San Francisco 2 Coed
St. Ignatius College Preparatory a San Francisco 15 Coed
Stuart Hall Preparatory San Francisco 4 Single - Male
Woodside Priory b San Francisco 7 Coed
Archbishop Mitty High School San Jose 18 Coed
Bellarmine College Preparatory San Jose 10 Single - Male
Cristo Rey High School San Jose 3 Coed
Notre Dame High School, San Jose San Jose 6 Single - Female
Presentation High School San Jose 6 Single - Female





a Used in Pilot Study b 6-12
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 A set of demographics questions developed from Cook (2001) was used to 
analyze research questions 2-5, as this represented one of the few empirical studies on 
religious education teachers that has been undertaken in the United States. These 
demographics included: years teaching religious education; the presence of an 
undergraduate major or minor in religious education, theology, or religious studies; the 
presence of an advanced degree in religious education, theology, or religious studies; and 
whether the participant has done any coursework in education. The survey will also ask 
two incidental questions regarding the diocese of employment and the gender of the 
participant.   
Validity 
 The validity panel in this study constituted the theorist (Rossiter) of critical 
interpretation and evaluation of culture, two statisticians, two practitioners from the 
archdiocese of Chicago (selected as a neutral archdiocese that would not interfere with 
later results) and six researchers / practitioners with experience in researching the field of 
religious education as well as the practice of teaching. This panel determined that this 
instrument was valid with modifications, including reducing the number of items from 27 
to 18 relevant questions, simplifying language that was not accessible to participants, and 
restructuring ambiguous headers. 
 A pilot group of 32 teachers were administered the survey to evaluate the 
reliability of the instrument in three schools in the dioceses of Oakland and San 
Francisco. These schools were selected due to researcher convenience (The researcher 
had worked at two of the schools and the researcher’s spouse works in the third). The 
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survey included three types of questions: binary “yes/no” questions; Likert-scale 
questions related to how often a teacher utilized a component in their teaching practice 
(frequency); and Likert-scale questions related to how important a teacher viewed these 
components (importance). Cronbach’s alpha was found to be .908 for questions related to 
frequency, .919 for questions related to importance, and .671 for initial “yes/no” 
questions. Generally, a survey can be considered reliable when Cronbach’s alpha is above 
.7 (Orcher, 2007). Questions related to frequency and importance were well above this 
threshold. Since the “yes/no” questions were binary and supported more precise 
measurements for questions related to frequency and importance, the survey was 
considered reliable to support these more precise measurements.  
Data Collection and Procedures 
 After finalizing the items, the Web-based survey service, Qualtrics®, was used to 
host the instrument for gathering responses from religious studies educators. Invitations 
to the department chairs of the relevant religious studies departments were made through 
e-mails and phone calls. 
 Sax, Gilmartin, and Bryant (2003) explored response rates and nonresponse rates, 
noting the decline in response rates due to online surveys. Examining the decline in 
response rates in general (from 60% to 21% in a 40 year period), they found online 
surveys can frequently only garner a 20-25% response rate.  Cook, Heath, and Thompson 
(2000) measured a mean of a 34.6 % (SD = 15.7 %) response rate among an analysis of 
68 surveys in 49 studies utilizing online surveys. They also articulated that personalized 
contacts tended to increase response rates. Evans (2011), conducting a survey of Catholic 
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educators, retained a response rate of 22.8%. Greene Henning (2015), conducting a 
survey of secondary Catholic school principals, had a response rate of 44%. Given the 
challenges of online surveys, the present study aimed for a 40% response rate. The final 
response rate was 62%.  
 For seven schools, personal contact by the researcher was made to religious 
studies departments at a department meeting where present participants completed the 
survey in order to increase the response rate (Fowler, 2014). For 10 schools, the 
department chair served as a proxy for the researcher either in a department meeting or 
via an e-mail to the department. Each page of the instrument included clear instructions 
and consistent response options to support fast and reliable completion of the items. Once 
the data collection window was closed, SPSS was used to evaluate the results. By 
recommendation of the researcher’s dissertation committee, the researcher collected field 
notes at five schools, when present at a department meeting where the research discussed 
with department members after participation in the survey. One field note was helpful in 
analyzing the data for Research Question 4.  
 It took the majority of teachers 10-20 minutes to complete the survey. The 
incentive for teachers to complete the survey was either the presence of the researcher at 
a department meeting or the instructions from their department chair, who served as their 
supervisor at their respective schools.   
 Research Question 1 will be answered by questions 1-18 with sub items 1A-18A 
(See Appendix B).  Research Question 2 was answered by analyzing the results these 
against item 19 (presence of an undergraduate major or minor in theology, religious 
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studies, or religious education)(  Research Question 3 was answered by analyzing the 
results of these items against item 20(presence of an advanced degree in theology, 
religious studies or similar field).  Research Question 4 was answered by analyzing the 
results of these items against item 21 (years of teaching religion). Research Question 5 
was answered by analyzing the results of these items against item 22 (completion of 
coursework in education).  
Ethical Considerations 
 Prior to conducting the study, the researcher obtained approval from the 
University of San Francisco Institutional Review Board for the Protection of Human 
Subjects (IRBPHS) (see Appendix F). In the first stage of survey administration, the 
researcher enlisted support from the superintendents in the Dioceses of Oakland, San 
Francisco and San Jose by explaining the scope and intent of the research study and 
ensuring confidentiality of data (See Appendix E). At the request of the dissertation 
committee for this study, the researcher also received approval to take field notes to 
provide qualitative responses that inform the quantitative responses from the survey (see 
Appendix G).  
 Having received approval from superintendents, the researcher emailed the 
principals and religious studies department chairs in the dioceses of Oakland, San 
Francisco and San Jose to invite them to participate in the study. That email explained the 
scope and intent of the research study and informed the principals and department 
chairpersons that their teachers’ participation in the study was strictly confidential. For 
this study, consent from the participants was granted by their selection of the “Yes” 
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option on the survey, which indicated that their participation was done freely and 
voluntarily. As participants were being contacted through their department chair and not 
directly by the researcher, the researcher was only in contact with department chairs 
directly, except when the researcher was physically present at a department meeting. 
Contact with department chairs was only initiated by the researcher three times via e-mail 
without a response. The survey was closed on February 1st, 2017. After administration of 
the survey is completed and the data collected, all information related to the study will be 
deleted from Qualtrics®.  
 Ethical considerations are limited in this study, since participants were surveyed 
anonymously and voluntarily with the opportunity to fully understand the nature of the 
survey prior to participation. Participants will benefit through an exposure to various 
methods of teaching religious education in addition to the results of this research to 
indicate how other teachers are approaching religious studies. Subsequent contact and 
research could be useful to the future practice of all participants. 
 Participants will benefit from the presentation of Rossiter’s (2011) theory of 
critical interpretation and evaluation of culture as this concept is based on Australian 
research that might not be readily available in the United States. After a dissertation 
defense, the researcher shared the results of this study in an abbreviated form with the 
participants of the study.  
Data Analysis Plan 
The items in this survey were designed to reflect the research questions. As purpose of 
this study was to examine to what extent religious studies teachers in Catholic secondary 
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schools in the Dioceses of Oakland, San Francisco, and San Jose utilize Rossiter’s (2011; 
2010) method of critical interpretation and evaluation of culture in their practice, survey 
items were developed directly from the literature (Crawford and Rossiter, 2006; Rossiter 
2011; 2007). The survey utilizes two likert scales. On each item, a scale is used for 
frequency of use of a particular practice (daily, weekly, monthly, once a semester, once a 
year, or never) and for importance (not important, slightly important, moderately 
important, important, or essential), therefore, the responses were coded from 0 to 5 for 
each item related to frequency and 0 to 4 for each item related to importance. At the end 
of the survey, demographics questions were asked that correspond to each of the specific 
research questions.  
 Descriptive and inferential statistics were used to discuss items pertaining to each 
research question and cross tabulated against items exploring the central research 
question. Since the research questions seek to describe the practice of religious studies 




Restatement of the Purpose of the Study 
 The purpose of this study is to examine to what extent religious studies teachers in 
Catholic secondary schools in the Dioceses of Oakland, San Francisco,and San Jose 
perceive that they utilize a critical pedagogy in their teaching that could help their 
students learn how to interpret and evaluate how culture might have a shaping influence 
on people's thinking and values; this means developing 'critical thinking' about culture (a 
pedagogy explained in Rossiter, 2011). The research questions utilize Cook’s (2001) 
demographic categories to delineate relevant information about religious studies teachers 
in secondary schools.   
Research Questions 
 The research questions include:  
1. To what extent religious studies teachers in Catholic secondary schools in the 
Dioceses of Oakland, San Francisco, and San Jose perceive that they utilize a 
critical pedagogy in their teaching that could help their students learn how to 
interpret and evaluate how culture might have a shaping influence on people's 
thinking and values -- E.g developing critical thinking. (A pedagogy explained 
in Rossiter, 2011)? 
2. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers' undergraduate professional development in religious 
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studies -- for example an undergraduate major or minor in theology or 
religious studies. 
3. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers graduate professional development -- an advanced 
degree in theology, religious studies or religious education. 
4. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teaching experience? 
5. Is there any statistical relationship between the reported use of such a critical 
pedagogy and pedagogical training through the completion of coursework in 
the field of education? 
Demographics  
 Overall, 134 (70%) out of a population of 192 religion teachers from the dioceses 
of Oakland, San Francisco, and San Jose participated in the study. Of the 134 who started 
the survey, 119 (89%) completed the survey, representing a 62% response rate from the 
total population. Fowler (2014) notes that, when respondents do no respond to most items 
and the rate of non response is low, non responsive surveys can be left out of the analysis. 
Since 12 of the 15 incomplete surveys only answered a single question (diocese of 
participant), incomplete surveys will not be included in the analysis. With a relatively 
strong response rate in relation to the entire population (62%), this should not have a 
significant effect size on the results. Twenty-four respondents (out of a population of 47 
religion teachers) were from the Diocese of Oakland, 45 respondents (out of a population 
of 88 religion teachers) were from the Archdiocese of San Francisco, and 50 respondents 
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(out of a population of 57 religion teachers) were from the Diocese of San Jose, as shown 
by Table 5.  
 Since a significantly higher percentage of respondents were from the Diocese of 
San Jose than San Francisco and Oakland, the researcher ran a Chi Square goodness of 
fit-test (χ2=9.1; p=.01), finding that the expected result is different from the observed 
result (Salkind, 2011). To compensate, the researcher used a Chi Square Test on all 74 
relevant items (frequency and importance for the 37 Likert scale questions) related to the 
Diocese of the respondents. Four items related to frequency had a significant Chi Square 
value and seven items related to importance had a significant Chi Square value, as shown 
by Table 6. When relevant to the discussion, these items will be referred to in the results 
by Diocese in addition to the other variables in question.  
 Table 7 shows the participation in the study by Diocese. Overall, of the 25 eligible 
secondary schools (with 24 religion departments - two schools have a single, joint 
religion department) in the three dioceses, 17 (71%) participated in the study. Of the 11 
religion departments (12 schools) in the Archdiocese of San Francisco eligible to 
participate in the study (e.g. all 14 schools except the two schools utilized in the pilot 
study), six participated in the study, two declined participation, and three were 
Table 5 
Survey Respondents by Diocese Compared to Overall Population
Diocese Respondents % Population
Oakland 24 51% 47
San Francisco 45 51% 88
San Jose 50 88% 57
Total: 119 62% 192
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Table 7 
School Participation by Diocese 
Diocese Schools 
Participating %
Total Eligible  
Religion Departments
Oakland 5 71% 7
San Francisco 6 55% 11
San Jose 6 100% 6
Total: 17 71% 24
Table 6 
Significant Chi Square Items Tested by Diocese with Cramer’s V Effect Size 
# Question Chi 
Square
   p Cramer’s 
V
1F Importance - Students engage in research oriented 
projects that ask why a particular spiritual 
practice is practiced in the way it is today.
17.9 0.02* 0.27
4A Importance - Students participate in a Catholic 
spiritual practice (e.g. prayers, mass, meditation, 
etc.) that reinforces material taught in class.
22.8 0.00* 0.31
5A Frequency - Students investigate contemporary 
social problems (e.g. racism, poverty), thinking 
about the way that Jesus himself might have 
responded to such problems.
16.5 0.04* 0.26
7A Importance - Students study issues in an open 
way.
14.9 0.02* 0.25
7A Frequency - Students study issues in an open way. 15.8 0.05* 0.26
8A Importance - Students explore the shaping 
influence of culture on people's thinking.
15.6 0.02* 0.26
8B Frequency Students explore the shaping influence 
of culture on people's behavior.
15.5 .05* 0.26
8B Importance - Students explore the shaping 
influence of culture on people's behavior.
13.0 0.04* 0.23
11A Frequency - Students deconstruct texts so that 
they can be understood in their original context
27.7 0.00* 0.34
11A Importance - Students deconstruct texts so that 
they can be understood in their original context
24.5 0.00* 0.32
11B Frequency - Students deconstruct texts, 
distinguishing their original context from the 
current context
27.1 0.00* 0.34
11B Importance - Students deconstruct texts, 





unresponsive either to e-mails and a phone call requesting participation or were unable to 
set up a time during the duration of the study. Of the six schools in the Diocese of San 
Jose, all six participated in the study. Of the seven eligible schools in the Diocese of 
Oakland (e.g. all nine schools except one school utilized in the pilot study and one school 
that will close at the end of the academic year), five participated in the study, while two 
were unresponsive either to e-mails and a phone call requesting participation or were 
unable to set up a time during the duration of the study. Due to the researcher’s physical 
presence for several of the departments’ participation, field notes were recorded in 
interviews taking place after the initial survey at five different schools. As the primary 
focus of this study is a quantitative analysis, one note from this qualitative data will be 
utilized in Chapter V.  
 Sixty-one (51%) of the participants are male, 58 (49%) are female. Table 8 shows 
the demographic variables related to participants’ education in the form of a major or  
minor in theology or a related field. Table 9 shows the data related to participants’ 
education in the form of an advanced degree in theology, religious studies, religious  
education, or a related field. Table 10 shows the range of experience measured by the 
number of years teaching religion In terms of education in the field of education. Table 11 
shows the data related to participants’ completion of a degree or certificate, participants’ 




Undergraduate Education of Participants vs. Cook (2001)
Degree Respondents 
(n = 119)
% Cook (2001) 
(n = 959)
Undergraduate Major in Theology 34 29% 26%
Undergraduate Minor in Theology 24 20% 16%
Did Not Major or Minor 61 51% 58%
Table 9 
Presence of an Advanced Degree in Theology or Equivalent vs. Cook (2001)
Degree Respondents 
(n = 119) %
Cook (2001) 
(n = 959)
Advanced Degree in Field 84 71% 41%
No Advanced Degree in Field 35 29% 59%
Table 11 
Participants’ Completion of Coursework in Education 
Education in Field of Education Respondents 
(n = 119)
% Cook (2001) 
(n = 959)
Certification / Degree in Education 52 44% 24%a 
Coursework in Education 31 26%   -
No Courses Completed in Education 36 30% 76%a 
a Cook (2001) looked at certification in field rather than any degree in education.
Table 10 
Participants’ Years of Experience Teaching Religion vs. Cook (2001)
Years Respondents 
(n = 119)
% Cook (2001) 
(n = 946)
0-2 16 13% 23%
3-5 17 14% 18%
6-10 24 20% 20%
11-15 15 13% 13%
16-20 11 9% 10%
20+ 36 30% 16%
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 The current study, where data was collected during the 2016-2017 academic 
school year, is also compared to Cook’s (2001) work (see Tables 8, 9, 10, and 11), on 
which the demographic questions are based. The researcher also calculated how the 
independent variables related to demographics (major or minor in theology; advanced 
degree in theology or related field; years of teaching experience in religion; completion 
of coursework in education) correlated. Among these variables, the presence of an 
advanced degree in theology or related field had a weak, indirect relationship to the 
completion of coursework in education (Pearson’s R = -0.27, p = 0.00). No other 
significant correlations were found.   
Research Question 1 
To what extent religious studies teachers in Catholic secondary schools in the Dioceses of 
Oakland, San Francisco, and San Jose perceive that they utilize a critical pedagogy in 
their teaching that could help their students learn how to interpret and evaluate how 
culture might have a shaping influence on people's thinking and values -- E.g developing 
critical thinking. (A pedagogy explained in Rossiter, 2011)? 
 The results for Research Question 1 will be reported first by presenting the 
responses to each of the 18 binary “yes / no” responses. Then, the frequency and 
importance of each of the 37 Likert scale questions will be reported. Since the Likert 
scale questions are directly connected to the “yes / no” responses (a “yes” response 
causes a drop-down menu with the Likert questions to appear; a “no” response allows the 
respondent to move on to the next question), the researcher will assume that an initial 
“no” response indicates that the practice in question is never practiced and not important  
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to the teacher. The responses will then be coded on a 0-5 scale for questions related to 
frequency (0 - Never; 1 - Once a year; 2 - Once a semester; 3 - Monthly; 4 - Weekly; 5 - 
Daily) and a 0-4 scale for questions related to importance (0 - Not Important; 1 - Slightly 
Important; 2 - Moderately Important; 3 - Important; 4 - Essential). The means of each 
item response will then be reported with its standard deviation.   
 Table 12 shows the percentage of yes / no responses by the order the questions 
were presented to respondents, while Table 13 shows the same data by the order of the 
percentage of respondents who replied “yes” for each item. The items “Students study 
issues in an open and inquiring way.” and “Students reflect about the influence of their 
own family, religion, peers, and/or popular culture on their thinking about life.” had the 
highest number of respondents’ reporting that this was a component of their teaching 
practice (both had 97% of respondents replied  “yes”). “Students conduct a survey of 
practitioners of a particular spiritual practice (e.g. prayers, mass, meditation, etc.).” by far 
had the lowest number of teachers reporting (16 % of respondents replied “yes”), 
followed by “Students examine schemas for personal development proposed by structural 
developmental theorists (e.g. Erikson, Kohlberg, Fowler).” (46 % of respondents replied 
“yes”). 
 Sixteen of the 18 “yes / no” questions in the survey had a majority of teachers 
responding “yes”, meaning that this was included in their teaching practice, as shown by 
Table 13. This  suggests that the extent to which religion teachers utilize a critical 
pedagogy focused on interpreting and evaluating culture is quite high, however, the more  
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Table 12 
Responses to “Yes / No” Items by Question Order (n = 119) 
# Question Yes No % Yes
1 Students engage in research oriented projects on 
spiritual practices (e.g. prayers, mass, meditation, etc.).
78 41 66%
2 Students conduct a survey of practitioners of a particular 
spiritual practice (e.g. prayers, mass, meditation, etc.).
19 100 16%
3 Students compare a Catholic spiritual practice (e.g. 
prayers, mass, meditation, etc.) with spiritual practices 
in other faith traditions.
66 53 55%
4 Students participate in a Catholic spiritual practice (e.g. 
prayers, mass, meditation, etc.) that reinforces material 
taught in class.
112 7 94%
5 Students investigate contemporary social problems (e.g. 
racism, poverty), thinking about the way that Jesus 
himself might have responded to such problems.
109 10 92%
6 Religion / Theology Courses engage students with the 
same intellectual challenges and academic rigor as other 
subjects.
97 22 82%
7 Students study issues in an open and inquiring way. 115 4 97%
8 Students explore the shaping influence of culture. 107 12 90%
9 Students investigate a range of contemporary social 
issues.
102 17 86%
10 Students identify who stands to gain or lose from 
historical, ideological, and/or political forces.
89 30 75%
11 Students deconstruct texts so that they can be 
understood in their original context.
95 24 80%
12 Students search for the underlying economic and 
commercial interests that affect a situation.
85 34 71%
13 Students highlight justice and environmental issues 
when examining various social issues.
101 18 85%
14 Students critique ideologies. 88 31 74%
15 Students are taught a basic familiarity with their own 
religious tradition.
98 21 82%
16 Students are challenged to be better informed about 
other faith traditions.
97 22 82%
17 Students reflect about the influence of their own family, 
religion, peers, and/or popular culture on their thinking 
about life.
115 4 97%
18 Students examine schemas for personal development 





Responses to “Yes / No” Items by Percent Replying “Yes” (n = 119) 
# Question Yes No % Yes
7 Students study issues in an open and inquiring way. 115 4 97%
17 Students reflect about the influence of their own 
family, religion, peers, and/or popular culture on their 
thinking about life.
115 4 97%
4 Students participate in a Catholic spiritual practice (e.g. 
prayers, mass, meditation, etc.) that reinforces material 
taught in class.
112 7 94%
5 Students investigate contemporary social problems 
(e.g. racism, poverty), thinking about the way that 
Jesus himself might have responded to such problems.
109 10 92%
8 Students explore the shaping influence of culture. 107 12 90%
9 Students investigate a range of contemporary social 
issues.
102 17 86%
13 Students highlight justice and environmental issues 
when examining various social issues.
101 18 85%
6 Religion / Theology Courses engage students with the 
same intellectual challenges and academic rigor as 
other subjects.
97 22 82%
15 Students are taught a basic familiarity with their own 
religious tradition.
98 21 82%
16 Students are challenged to be better informed about 
other faith traditions.
97 22 82%
11 Students deconstruct texts so that they can be 
understood in their original context.
95 24 80%
10 Students identify who stands to gain or lose from 
historical, ideological, and/or political forces.
89 30 75%
14 Students critique ideologies. 88 31 74%
12 Students search for the underlying economic and 
commercial interests that affect a situation.
85 34 71%
1 Students engage in research oriented projects on 
spiritual practices (e.g. prayers, mass, meditation, etc.).
78 41 66%
3 Students compare a Catholic spiritual practice (e.g. 
prayers, mass, meditation, etc.) with spiritual practices 
in other faith traditions.
66 53 55%
18 Students examine schemas for personal development 
proposed by structural developmental theorists (e.g. 
Erikson, Kohlberg, Fowler).
55 64 46%
2 Students conduct a survey of practitioners of a 




precise measurements of frequency and importance will give a better picture of this 
extent than the more generalized data presented in the binary “yes / no” results. 
 Each item requested both the frequency and importance that teachers utilized in 
their practice, enabling the researcher to correlate these variables. The means of the 37 
‘frequency’ items (coded 0-5) and the means of the 37 ‘importance’ items (coded 0-4) 
have a very strong correlation, with a Pearson-product correlation coefficient of 0.97 and 
a coefficient of determination of 0.94. This is represented by the scatterplot in Figure 1, 
where frequency and importance are represented on each axis. The data show that, as 
teachers perceived each particular practice to be more important, they reported 












0 1 2 3 4 5
R² = 0.9441
 Figure 1. Scatterplot of means of frequency and importance (n = 37).  
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 Tables 14 and 15 show the data for the responses for items related to “frequency” 
and“importance”, respectively. Tables 14 and 15 also indicate the “yes / no” questions 
that correspond to questions related to “frequency” and “importance”. These tables show 
the results by the order in which the questions were presented to participants.   
 Table 16 shows the results of the items related to “frequency” in order of mean as 
the responses were coded on a scale of 0-5 as described above. Items 7A and 7B, 
“Students study issues in an open way.” and “Students study issues in an inquiring way” 
have the highest frequency (both 4.5 mean, between ‘Weekly’ and ‘Daily’). Eighteen of 
the 37 items have a mean  
equal to or above 3.0, meaning are practiced more frequently than ‘Monthly’.  Only two 
items (2B “Students conduct a survey of practitioners of a particular spiritual practice 
(e.g. prayers, mass, meditation, etc.) to find out how it contributes to the practitioners' 
spirituality.” and 2A “Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to see how they participate in a particular 
spiritual practice.”) had a mean lower than 1.0 (‘Once a year’), both at 0.3.  
 Table 17 shows the results of the items related to “importance” in order of mean 
as the responses were coded on a scale of 0-4 as described above. As with “frequency”, 
items 7B and 7A are found to have the highest means at 3.7 and 3.6, respectively. This 
puts these items between ‘Important’ and ‘Essential’. In total, 14 of 37 items have a mean 
above 3.0 (‘Important’). As with frequency, only two items (2B “Students conduct a 



































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Mean and Standard Deviation of Items Related to Frequency (n = 119)
# Item M SD
7A Students study issues in an open way. 4.5 1.1
7B Students study issues in an inquiring way. 4.5 1.1
17
B
Students reflect about the influences of their religion in thinking 
about life.
3.9 1.1
4A Students participate in a Catholic spiritual practice (e.g. prayers, 




Students reflect about the influences of popular culture in thinking 
about life.
3.8 1.1
6A Religion / Theology Courses engage students with the same 









Students reflect about the influences of their own family in 
thinking about life.
3.7 1.2
6B Religion / Theology Courses engage students with the same 
academic rigor as other subjects.
3.6 1.9





Stude ts are taught a basic familiarity with their own religious 
tradition
3.5 1.8
8B Students explore the shaping influence of culture on people's 
behavior.
3.5 1.4
9A Students investigate a range of contemporary social issues. 3.4 1.6
5A Students investigate contemporary social problems (e.g. racism, 
poverty), thinking about the way that Jesus himself might have 
responded to such problems.
3.4 1.4
8D Students explore the unhealthy effects of culture's influence on 
people's behavior.
3.3 1.5




















Students deconstruct texts, distinguishing their original context 




Students critique ideologies. 2.8 1.9
13
B





Students identify who stands to gain or lose from political forces. 2.6 1.8
10
B





Students identify who stands to gain or lose from historical forces. 2.6 1.7
12
A




etc.) to find out how it contributes to the practitioners' spirituality.” and 2A “Students 
conduct a survey of practitioners of a particular spiritual practice (e.g. prayers, mass, 
meditation, etc.) to see how they participate in a particular spiritual practice.”) are below 
a mean 1.0 (‘Slightly Important’). Item 2B had a mean of 0.5; Item 2A had a mean of 0.4.
  
Table 16 - Continued 
# Item M SD
12
B
Students search for the underlying commercial interests that affect 
a situation.
2.2 1.7
3A Students compare a Catholic spiritual practice (e.g. prayers, mass, 
meditation, etc.) with spiritual practices in other faith traditions.
1.6 1.7
1A Students engage in research oriented projects that define a spiritual 
practice.
1.6 1.4
1E Students engage in research oriented projects that ask how a 
particular spiritual practice is understood in modern times.
1.5 1.5
1F Students engage in research oriented projects that ask why a 
particular spiritual practice is practiced in the way it is today.
1.5 1.5
1D Students engage in research oriented projects that ask how a 
particular spiritual practice has been understood historically.
1.3 1.4
1C Students engage in research oriented projects that ask how a 




Students examine schemas for personal development proposed by 
structural developmental theorists (e.g. Erikson, Kohlberg, Fowler)
1.1 1.4
1B Students engage in research oriented projects that ask when a 
particular spiritual practice was invented.
1.0 1.3
2B Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to find out how it 
contributes to the practitioners' spirituality.
0.3 0.9
2A Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to see how they 




Mean and Standard Deviation of Items Related to Importance (n = 119)
# Item M SD
7B Students study issues in an inquiring way. 3.7 0.8
7A Students study issues in an open way. 3.6 0.8
17
B
Students reflect about the influences of their religion in thinking 
about life
3.5 0.9
5A Students investigate contemporary social problems (e.g. racism, 
poverty), thinking about the way that Jesus himself might have 
responded to such problems.
3.5 1.1
4A Students participate in a Catholic spiritual practice (e.g. prayers, 














Students reflect about the influences of their peers in thinking about 
life
3.3 0.9
9A Students investigate a range of contemporary social issues. 3.2 1.4
8D Students explore the unhealthy effects of culture's influence on 
people's behavior.
3.1 1.2
8A Students explore the shaping influence of culture on people's 
thinking.
3.1 1.2
8B Stude ts explore the shaping influence of culture on people's 
behavior.
3.1 1.2





Students highlight justice issues when examining various social 
issues.
3.0 1.4
6 Religion / Theology Courses engage students with the same 



















Students deconstruct texts so that they can be understood in their 
original context
2.7 1.5
6B Religion / Theology Courses engage students with the same 




Students deconstruct texts, distinguishing their original context 




Students critique ideologies 2.5 1.6
10
A
Students identify who stands to gain or lose from political forces. 2.5 1.6
10
B
Students identify who stands to gain or lose from ideological forces 2.5 1.6
10
C
Students identify who stands to gain or lose from historical forces 2.5 1.6
12
A




Research Question 2 
Is there any statistical relationship between the reported use of such a critical pedagogy 
and teachers' undergraduate professional development in religious studies -- for example 
an undergraduate major or minor in theology or religious studies. 
 The results for Research Question 2 will be reported through the use of an 
independent samples t-test on each of the 74 items related to frequency and importance. 
An independent samples t-test is a way to compare the means of one variable of two 
distinct groups (Salkind, 2011). For each item, the mean of the responses from those 
Table 17 - Continued
# Item M SD
12
B
Students search for the underlying commercial interests that affect a 
situation.
2.2 1.6
1E Students engage in research oriented projects that ask how a 
particular spiritual practice is understood in modern times.
2.0 1.6
1A Students engage in research oriented projects that define a spiritual 
practice.
1.9 1.6
1F Students engage in research oriented projects that ask why a 
particular spiritual practice is practiced in the way it is today.
1.9 1.6
3A Students compare a Catholic spiritual practice (e.g. prayers, mass, 
meditation, etc.) with spiritual practices in other faith traditions.
1.7 1.7
1D Students engage in research oriented projects that ask how a 
particular spiritual practice has been understood historically.
1.7 1.5
1C Students engage in research oriented projects that ask how a 
particular spiritual practice develops over time.
1.6 1.5
1B Students engage in research oriented projects that ask when a 




Students examine schemas for personal development proposed by 
structural developmental theorists (e.g. Erikson, Kohlberg, Fowler)
1.3 1.6
2B Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to find out how it 
contributes to the practitioners' spirituality.
0.5 1.1
2A Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to see how they 
participate in a particular spiritual practice.
0.4 1.1
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teachers who indicated they had an undergraduate major or minor in theology or its 
equivalent (n = 58) will be compared to the mean of the responses from those teachers 
who indicated they did not major or minor in a related field (n = 61). Table 18 shows the 
independent samples t-test run on each item related to frequency and importance. Table 
19 shows the mean and standard deviation for each ‘frequency’ item that had a 
statistically significant result (p < .05), while Table 20 shows the mean and standard 
deviation for the ‘importance’ item with a significant result (p < .05).  
 Two items related to frequency suggested a statistically significant result (p < .
05). One item related to importance suggested a statistically significant result (p < .05). 
One item (14A “Students critique ideologies.”) suggested a statistically significant result 
for both frequency and importance (p < .05). As shown by these tables, in all three 
statistically significant items in the related t-test, those that indicated a major or minor in 
theology indicated both a higher frequency and importance than those that indicated they 
did not major or minor in theology. Only three items out of 74 items had a significant 
result.   
Research Question 3 
Is there any statistical relationship between the reported use of such a critical pedagogy 
and teachers graduate professional development -- an advanced degree in theology, 
religious studies or religious education. 
 As with Research Question 2, the results for Research Question 3 will be reported 
through the use of a independent samples t-test on each of the 74 items related to 
frequency and importance. For each item, the mean of the responses from those teachers 
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who indicated they had an advanced degree in theology or its equivalent (n = 84) will be 
compared to the mean of the responses from those teachers who indicated they did not 
have such a degree (n = 35). Table 21 shows the independent samples t-test run on each  
Table 18 





t    p t p t    p t p
1A 0.76 0.45 1.25 0.21 9A 1.26 0.21 1.04 0.30
1B 1.45 0.15 1.77 0.08 10A 1.01 0.28 1.20 0.23
1C 1.06 0.29 1.68 0.10 10B 1.23 0.22 1.50 0.14
1D 1.13 0.26 1.37 0.17 10C 1.26 0.21 1.32 0.19
1E 1.90 0.06 1.81 0.07 11A 0.32 0.75 0.63 0.53
1F 2.11 0.04* 1.78 0.08 11B 0.78 0.44 0.84 0.40
2A -0.51 0.61 0.60 0.55 12A 0.90 0.37 1.47 0.15
2B -0.41 0.68 0.61 0.54 12B 0.89 0.37 1.27 0.21
3A 0.65 0.52 0.84 0.41 13A 1.01 0.32 1.19 0.24
4A 0.54 0.59 1.82 0.07 13B 0.87 0.39 1.33 0.19
5A 1.02 0.31 0.84 0.41 14A 3.04 0.00* 3.00 0.00*
6A 0.02 0.99 0.05 0.96 15A -0.52 0.60 -0.88 0.38
6B 0.33 0.74 -0.05 0.96 16A 0.10 0.92 0.14 0.89
7A 0.56 0.58 0.38 0.88 17A 0.81 0.42 0.81 0.42
7B 1.56 0.12 0.78 0.44 17B 1.23 0.22 1.32 0.19
8A -0.03 0.98 0.19 0.85 17C 1.13 0.26 -0.11 0.91
8B -0.17 0.87 0.02 0.98 17D 0.85 0.40 0.22 0.83
8C 0.17 0.86 0.00 1.00 18A 1.15 0.25 1.30 0.20
8D 0.24 0.81 0.11 0.91
*p < .05
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item related to frequency and importance.  Table 22 shows the mean and standard 
deviation for each ‘frequency’ item that had a statistically significant result (p < .05), 
while Table 23 shows the mean and standard deviation for each ‘importance’ item with a 
significant result (p < .05). Three items related to frequency suggested a statistically 
significant result (p < .05); similarly, four items related to importance suggested a 
statistically significant result (p < .05).  Only one item (14A “Students critique 
Table 19 
Significant Items for Major/Minor in Theology - Frequency
# Question
Major or Minor in 
Theology (n = 58)
Did Not Major  
or Minor (n = 61)
M SD M SD
1F Students engage in research 
oriented projects that ask why a 
particular spiritual practice is 
practiced in the way it is today.
1.7 1.5 1.2 1.4
14A Students critique ideologies. 3.3 1.7 2.3 1.9
Table 20 
Significant Items for Major/Minor in Theology - Importance
# Question
Major or Minor in 
Theology (n = 58)
Did Not Major  
or Minor (n = 61)
M SD M SD
14A Students critique ideologies. 3.0 1.4 2.1 1.7
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ideologies.”) suggested a statistically significant result for both frequency and importance 
(p < .05). 
 As shown by Tables 22 and 23, for every statistically significant item examining 
frequency in the related t-test, teachers that indicated earning an advanced degree in  
Table 21 
T-Test Based on Advanced Degree in Theology or Equivalent (df = 117)
# Frequency Importance # Frequency Importance
t    p t p t    p t p
1A -1.82 0.07 -2.03 0.04* 9A 1.80 0.08 1.20 0.23
1B -0.19 0.85 -1.09 0.28 10A 1.72 0.09 1.33 0.19
1C -1.06 0.29 -1.55 0.12 10B 1.43 0.16 0.96 0.34
1D -1.81 0.07 -1.66 0.10 10C 1.40 0.16 1.08 0.28
1E -1.42 0.16 -1.84 0.07 11A 1.48 0.14 1.50 0.14
1F -1.39 0.17 -1.71 0.09 11B 2.06 0.04* 1.98 0.05
2A 0.26 0.79 -0.31 0.76 12A 1.42 0.16 2.34 0.02*
2B 0.11 0.91 -0.39 0.70 12B 1.32 0.19 2.12 0.04*
3A 0.02 0.98 0.07 0.95 13A 1.45 0.15 1.83 0.07
4A -0.25 0.80 -0.66 0.51 13B 1.08 0.28 1.54 0.13
5A 2.07 0.04* 1.53 0.13 14A 2.30 0.03* 2.31 0.03*
6A 0.54 0.59 .-0.01 0.99 15A 0.07 0.94 -0.26 0.95
6B 0.03 0.98 -0.40 0.69 16A -0.72 0.48 0.06 0.95
7A 1.51 0.14 1.23 0.23 17A -1.10 0.27 -0.95 0.34
7B 1.42 0.16 1.38 0.18 17B -0.89 0.38 -0.66 0.51
8A 1.30 0.20 1.87 0.07 17C 0.63 0.34 -0.54 0.59
8B 1.08 0.29 1.54 0.13 17D -0.49 0.62 -0.55 0.56
8C 1.05 0.30 1.50 0.14 18A 0.89 0.38 1.28 0.20




Significant Items for Advanced Degree in Theology or Equivalent - Frequency
# Question
Advanced Degree 
in Field (n = 84)
No Advanced 
Degree in Field  
(n = 35)
M SD M SD
5A Students investigate 
contemporary social problems 
(e.g. racism, poverty), 
thinking about the way that 
Jesus himself might have 
responded to such problems.
3.5 1.4 2.9 1.4
11B Students deconstruct texts, 
distinguishing their original 
context from the current 
context**
3.1 1.6 2.3 1.9
14A Students critique ideologies 3.1 1.7 2.6 2.0
**Results also calculated by Diocese, see Tables 6 and 24
Table 23 
Significant Items for Advanced Degree in Theology or Equivalent - Importance
# Question
Advanced Degree 
in Field (n = 84)
No Advanced 
Degree in Field  
(n = 35)
M SD M SD
1A Students engage in research 
oriented projects that define a 
spiritual practice.
1.7 1.6 2.4 1.5
12A Students search for the 
underlying economic interests 
that affect a situation
2.4 1.5 1.7 1.5
12B Students search for the 
underlying commercial 
interests that affect a situation.
2.4 1.5 1.7 1.5
14A Students critique ideologies 2.8 1.5 2.0 1.8
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theology or a related field utilized these practices more often than those teachers that 
indicated they did not earn such a degree. Table 24 shows the results of frequency related  
to item 11B, which was impacted by Diocese, as shown by Table 6 (χ2 = 27.1; p = 0.00; 
Cramer’s V = .34). Table 24 helps explain the effect size of Cramer’s V (a strong effect) 
by the Diocese of San Jose, where teachers without an advanced degree in theology 
utilized this practice more frequently than those teachers with an advanced degree in 
theology or its equivalent. Additionally, teachers in Oakland utilized this practice less 
than teachers in San Francisco or San Jose. Three (12A, 12B, and 14A) of the four 
statistically significant items examining importance in the related t-test show that 
teachers earning such a degree indicated a higher level of importance than those that did 
not earn this type of degree. One item (1A) showed that teachers who did not earn a 
related degree considered this practice more important than those who did, as indicated 
Table 24 








M SD n M SD n M SD n
11B Students deconstruct 
texts, distinguishing 
their original context 
from the current 
context:
Yes 2.4 1.9 16 3.7 1.4 30 2.9 1.5 38
No 0.8 1.5 8 3.1 1.5 15 3.2 1.6 12
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by the shaded region in Table 23. Seven out of 74 items showed a statistically significant 
result by this measure.  
Research Question 4 
Is there any statistical relationship between the reported use of such a critical pedagogy 
and teaching experience? 
 Teachers indicated their years of teaching experience in six different ranges (years 
0-2, 3-5, 6-10, 11-15, 16-20, 20+), as shown by Table 10. Two statistical tests will be 
utilized to determine the effect of teaching experience. First, as with Research Questions 
2 and 3, an independent samples t-test is used to compare those with more experience 
against those with less experience. This test will use the median score of “11-15 years” to 
divide the two groups: 1) 0-10 years of teaching experience (n = 57); and 2) 11+ years of 
teaching experience (n = 62). Second, in order to compare the means of more than two 
independent groups (i.e. all six groups), a one way analysis of variance (ANOVA) is 
utilized to measure the differences between ranges of teaching experiences (Salkind, 
2011). A post hoc Tukey HSD analysis was also conducted to compare the means of each 
individual range to each other individual range and will be referred to when the results 
are statistically significant at the .05 level (Salkind, 2011). As ANOVA shows that there is 
a difference between at least two of the given groups, a post hoc test such as this will 
show which of the two (or more) groups had a significant difference for each item.   
 For each item, the mean of the responses from those teachers who indicated they 
had 11 or more years of teaching experience in religious studies (n = 62) is compared to 
the mean of the responses from those teachers who indicated they did had 10 or less years 
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of teaching experience in religious studies (n = 57). Table 25 shows the independent 
samples t-test run on each item related to frequency and importance.  
Table 25 





t    p t p t    p t p
1A 1.80 0.07 1.88 0.06 9A 1.30 0.20 0.81 0.42
1B 2.41 0.02* 1.58 0.12 10A 0.61 0.54 0.61 0.54
1C 2.13 0.04* 1.65 0.10 10B 0.67 0.50 0.68 0.50
1D 1.67 0.10 1.42 0.16 10C 0.48 0.63 0.51 0.61
1E 0.84 0.40 1.14 0.26 11A -1.09 0.28 -1.47 0.14
1F 1.74 0.08 1.60 0.11 11B -0.23 0.82 -0.68 0.50
2A 0.45 0.66 0.64 0.52 12A 0.46 0.65 0.53 0.60
2B 0.75 0.45 0.64 0.52 12B 0.47 0.64 0.24 0.81
3A 0.38 0.70 1.27 0.21 13A 0.42 0.68 0.39 0.70
4A -2.60 0.80 0.29 0.78 13B 0.80 0.43 0.18 0.86
5A 1.10 0.28 0.55 0.59 14A -0.14 0.89 0.48 0.64
6A 2.26 0.03* 2.41 0.02* 15A 1.37 0.17 0.89 0.38
6B 2.51 0.01* 2.33 0.02* 16A 2.48 0.01* 3.08 0.00*
7A 0.40 0.69 0.99 0.33 17A 2.24 0.03* 1.53 0.13
7B 0.74 0.46 0.63 0.53 17B 1.82 0.07 1.57 0.12
8A 0.10 0.92 0.10 0.92 17C 1.28 0.20 1.07 0.29
8B -1.46 0.88 -0.19 0.85 17D 1.48 0.14 1.63 0.11
8C 0.046 0.96 0.14 0.89 18A 1.96 0.05* 1.39 0.17
8D 0.08 0.93 0.48 0.64
*p < .05
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 Three items related to frequency suggested a statistically significant result (p < .
05); seven items related to importance suggest a statistically significant result (p < .05).  
Three items (6A “Religion / Theology Courses engage students with the same intellectual 
challenges as other subjects.”; 6B “Religion / Theology Courses engage students with the 
same academic rigor as other subjects.”; and 16A “Students are challenged to be better 
informed about other faith traditions.") suggested a statistically significant result for both 
frequency and importance (p < .05). 
  Table 26 shows the mean and standard deviation for each ‘frequency’ item that  
had a statistically significant result (p < .05), while Table 27 shows the mean and standard 
deviation for each ‘importance’ item with a significant result (p < .05). As shown by these 
tables, for every statistically significant item in the related t-test, those with 11 or more 
years of teaching experience indicated both a higher frequency and importance than those 
with 10 or less years of teaching experience.  
 ANOVA comparing the means of all six experience levels of teaching showed 11 
items related to frequency that had a statistically significant difference between two of the 
means and seven items related to importance that had a statistically significant difference 
(p < .05), as shown by Table 28.  However, a post hoc Tukey HSD test that compared 
individual means of each teaching experience level revealed no discernible pattern 
between each level for any item. For example, with item 6B, “Religion / Theology 
Courses engage students with the same academic rigor as other subjects.”, the only 
significant difference was between teachers who taught between three to five years (M = 
2.5; SD = 2.1) and those who taught between eleven and fifteen years (M = 4.5; SD = 
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0.8). There were no other statistically significant differences between groups within item 
6B. Any difference found at the 0.05 range in the ANOVA for teaching experience does 
not show a meaningful pattern in the post hoc Tukey HSD test. Smaller group sizes can 
often limit the results of attempting to compare means between groups (Salkind 2011).  
Table 26 
Significant Items: T-Test for Teaching Experience - Frequency
# Question
11+ Years  
Experience (n = 62)
0-10 Years  
Experience (n = 57)
M SD M SD
1B Students engage in research 
oriented projects that ask when a 
particular spiritual practice was 
invented.
1.2 1.3 0.7 1.1
1C Students engage in research 
oriented projects that ask how a 
particular spiritual practice 
develops over time.
1.4 0.9 0.9 1.2
6A Religion / Theology Courses 
engage students with the same 
intellectual challenges as other 
subjects.
4.1 1.6 3.4 2.1
6B Religion / Theology Courses 
engage students with the same 
academic rigor as other subjects
4.0 1.6 3.1 2.0
16A Students are challenged to be 
better informed about other faith 
traditions.
3.3 1.4 2.5 1.8
17A Students reflect about the 
influences of their own family in 
thinking about life
3.9 1.1 3.4 1.3
18A Students examine schemas for 
personal development proposed 
by structural developmental 
theorists (e.g. Erikson, Kohlberg, 
Fowler)
1.3 1.5 0.8 1.2
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Since there were six groups out of 119 responses, the population may be too small to 
adequately compare teachers at these different experience levels.  
 The only meaningful results that can be reported in relationship to teaching 
experience that reject the null hypothesis are those items in Tables 26 and 27. The data 
show teachers who indicated 11 or more years of experience practiced these items more 
frequently and attributed them with more importance than those teachers with 10 or less 
years of experience. Ten of 74 items had a significant result in this test.   
Research Question 5 
Is there any statistical relationship between the reported use of such a critical pedagogy 
and pedagogical training through the completion of coursework in the field of education? 
 As with previous questions, the results for Research Question 5 will be reported 
through the use of an independent samples t-test on each of the 74 items related to  
Table 27 
Significant Items: T-Test for Teaching Experience - Importance
# Question
11+ Years  
Experience (n = 
62)
0-10 Years 
Experience (n = 57)
M SD M SD
6A Religion / Theology Courses 
engage students with the same 
intellectual challenges as other 
subjects.
3.3 1.3 2.6 1.7
6B Religion / Theology Courses 
engage students with the same 
academic rigor as other subjects
3.0 1.3 2.4 1.6
16A Students are challenged to be 
better informed about other faith 
traditions.
3.1 1.2 2.3 1.6
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frequency and importance. For each of the items, those teachers with a degree or 
certification in education (n = 52) will be compared to those who did not complete a 
Table 28 





F    p F p F    p F p
1A 3.66 0.00* 2.18 0.06 9A 0.97 0.44 0.85 0.52
1B 4.40 0.00* 3.10 0.01* 10A 1.42 0.22 1.14 0.35
1C 3.97 0.00* 3.27 0.01* 10B 1.46 0.21 1.03 0.41
1D 2.61 0.03* 2.33 0.05* 10C 0.94 0.46 0.98 0.43
1E 1.91 0.10 1.54 0.18 11A 1.83 0.11 2.11 0.07
1F 2.87 0.02* 1.87 0.10 11B 2.26 0.05* 1.96 0.09
2A 0.60 0.70 0.68 0.64 12A 3.10 0.01* 2.61 0.03*
2B 0.84 0.52 0.81 0.55 12B 3.18 0.01* 2.41 0.04*
3A 0.59 0.71 1.11 0.36 13A 1.16 0.34 1.13 0.35
4A 0.10 0.99 0.36 0.88 13B 1.28 0.28 1.81 0.12
5A 1.60 0.17 2.15 0.07 14A 0.70 0.63 0.86 0.51
6A 2.32 0.05* 2.12 0.07 15A 1.65 0.15 1.11 0.36
6B 2.60 0.03* 2.21 0.06 16A 2.45 0.04* 2.52 0.03*
7A 0.13 0.99 0.40 0.85 17A 1.71 0.14 1.96 0.09
7B 0.48 0.79 0.23 0.95 17B 0.71 0.61 1.55 0.18
8A 0.99 0.43 2.03 0.08 17C 0.78 0.57 1.80 0.12
8B 0.71 0.62 1.76 0.13 17D 0.72 0.61 2.11 0.07
8C 0.60 0.70 1.57 0.17 18A 1.38 0.24 1.22 0.30
8D 1.11 0.36 2.28 0.05*
*p < .05
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degree or certification in education (n = 67). While data was collected on the completion 
of any coursework in education whatsoever, the number of courses completed varied 
widely (n = 31; M = 5.7; SD = 3.8). It will be assumed that teachers who have a degree or 
certificate have completed a considerable amount of coursework in education, while 
teachers who do not have a degree will be assumed to have completed substantially less 
coursework overall. As a result, teachers who completed some coursework without 
completing a degree or certificate will be included in the same category as those teachers 
without any coursework in education. Table 29 shows the independent samples t-test run 
on each item related to frequency and importance. Table 30 shows the mean and standard 
deviation for each ‘frequency’ item that had a statistically significant result (p < .05), 
while Table 31 shows the mean and standard deviation for the ‘importance’ item with a 
significant result (p < .05).  
 Ten items related to frequency suggested a statistically significant result (p < .05). 
One item, shown in Table 32 related to frequency was impacted by the Diocese of the 
participants, as discussed above. Table 6 shows that the effect (χ2 = 15.8; p < .05; 
Cramer’s V = 0.26) for this item was moderate by Cramer’s V, as Table 2101 shows all 
three Dioceses had a similar result comparing those with a degree or certificate in 
education to those without a degree or certificate in education. Ten items related to 
importance suggested a statistically significant result (p < .05). Three items, shown in 
Table 33, related to importance were impacted by the Diocese of the participants, as 
discussed above. Table 6 shows the effect size for all three items (1F - χ2 =  17.9; p < 
0.02; Cramer’s V = 0.27: 4A - χ2 = 22.8; p < 0.00; Cramer’s V = .31: 7A - χ2 = 14.9; p < 
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0.02; Cramer’s V = 0.25). Item 4A had a strong effect size by Cramer’s V, whereas the 
other two items had a moderately strong effect size. Table 33 shows that, while the 
difference in means varied, each diocese had a similar results in relation to obtaining a  
Table 29 





t    p t p t    p t p
1A 2.73 0.01* 2.28 0.02* 9A -1.07 0.29 -0.69 0.49
1B 1.89 0.06 2.07 0.04* 10A -0.18 0.86 -0.44 0.66
1C 2.19 0.03* 2.54 0.01* 10B 0.04 0.97 -0.17 0.86
1D 2.47 0.02* 2.56 0.01* 10C -0.40 0.69 -0.37 0.71
1E 2.62 0.01* 2.38 0.02* 11A -1.03 0.30 -0.80 0.43
1F 3.04 0.00* 2.19 0.03* 11B -0.84 0.40 -0.46 0.65
2A 0.49 0.63 0.71 0.48 12A 0.02 0.99 -0.04 0.97
2B 0.61 0.54 0.91 0.37 12B 0.08 0.94 0.10 0.92
3A 2.09 0.04* 1.43 0.16 13A -2.19 0.03* -2.59 0.01*
4A -2.29 0.02* -2.36 0.02* 13B -1.78 0.08 -1.86 0.07
5A -0.36 0.72 -0.68 0.50 14A 0.02 0.98 -0.75 0.45
6A 0.86 0.39 0.50 0.62 15A -0.83 0.41 -0.82 0.41
6B 1.38 0.17 1.62 0.11 16A 1.38 0.17 0.33 0.74
7A -3.16 0.00* -2.57 0.01* 17A 0.67 0.51 0.44 0.66
7B -3.28 0.00* -2.61 0.01* 17B 0.45 0.65 0.42 0.68
8A 0.23 0.82 -0.62 0.54 17C 0.58 0.56 0.67 0.50
8B 0.05 0.96 -0.51 0.61 17D 1.02 0.32 0.05 0.96
8C 0.11 0.91 0.17 0.87 18A 0.80 0.43 -0.02 0.98




Significant Items for Degree or Certificate in Education - Frequency
# Question
Education Degree 
 (n = 52)
No Education 
Degree (n = 67)
M SD M SD
1A Students engage in research 
oriented projects that define a 
spiritual practice.
1.9 1.5 1.3 1.3
1C Students engage in research 
oriented projects that ask how a 
particular spiritual practice 
develops over time.
1.4 1.4 0.9 1.2
1D Students engage in research 
oriented projects that ask how a 
particular spiritual practice has 
been understood historically.
1.6 1.4 1.0 1.2
1E Students engage in research 
oriented projects that ask how a 
particular spiritual practice is 
understood in modern times.
1.9 1.5 1.2 1.3
1F Students engage in research 
oriented projects that ask why a 
particular spiritual practice is 
practiced in the way it is today.
1.9 1.5 1.1 1.3
3A Students compare a Catholic 
spiritual practice (e.g. prayers, 
mass, meditation, etc.) with 
spiritual practices in other faith 
traditions.
2.0 1.8 1.3 1.5
4A Students participate in a Catholic 
spiritual practice (e.g. prayers, 
mass, meditation, etc.) that 
reinforces material taught in class.
3.5 1.6 4.1 1.2
7A Students study issues in an open 
way.**
4.1 1.4 4.8 0.5
7B Students study issues in an 
inquiring way.
4.1 1.4 4.7 0.6
13A Students highlight justice issues 
when examining various social 
issues.
2.7 1.8 3.4 1.5
**Results also calculated by Diocese, See Tables 6 and 32
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Table 31 
Significant Items for Degree or Certificate in Education - Importance
# Question
Education Degree 
 (n = 52)
No Education 
Degree (n = 67)
M SD M SD
1A Students engage in research 
oriented projects that define a 
spiritual practice.
2.3 1.5 1.6 1.6
1B Students engage in research 
oriented projects that ask when a 
particular spiritual practice was 
invented.
1.7 1.5 1.1 1.4
1C Students engage in research 
oriented projects that ask how a 
particular spiritual practice 
develops over time.
1.9 1.5 1.3 1.4
1D Students engage in research 
oriented projects that ask how a 
particular spiritual practice has 
been understood historically.
2.0 1.5 1.4 1.4
1E Students engage in research 
oriented projects that ask how a 
particular spiritual practice is 
understood in modern times.
2.3 1.6 1.6 1.6
1F Students engage in research 
oriented projects that ask why a 
particular spiritual practice is 
practiced in the way it is today.**
2.2 1.5 1.6 1.6
4A Students participate in a Catholic 
spiritual practice (e.g. prayers, 
mass, meditation, etc.) that 
reinforces material taught in 
class.**
3.1 1.1 3.5 0.8
7A Students study issues in an open 
way.**
3.4 1.1 3.8 0.4
7B Students study issues in an 
inquiring way.
3.4 1.1 3.9 0.4
13A Students highlight justice issues 
when examining various social 
issues.
2.6 1.6 3.3 1.1
**Results also calculated by Diocese, See Tables 6 and 33
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Table 32 
Means for Frequency Items by Diocese and Degree or Certification in Education





M SD n M SD n M SD n
7A Students study 
issues in an open 
way.
Yes 3.8 1.4 13 4.0 1.8 17 4.3 1.1 22
No 4.5 0.7 11 4.9 0.3 28 4.7 0.5 28
Table 33 







M SD n M SD n M SD n
1F Students engage in 
research oriented 
projects that ask 
why a particular 
spiritual practice is 
practiced in the way 
it is today.
Yes 1.9 1.4 13 2.7 1.4 17 2.1 1.6 22
No 1.7 1.6 11 2.2 1.5 28 1.0 1.3 28
4A Students participate 
in a Catholic 
spiritual practice 
(e.g. prayers, mass, 
meditation, etc.) 
that reinforces 
material taught in 
class.
Yes 2.6 1.6 13 3.0 1.3 17 3.5 0.5 22
No 3.0 1.3 11 3.8 1.5 28 3.6 0.8 28
7A Students study 
issues in an open 
way.
Yes 3.2 1.1 13 3.5 1.3 17 3.5 0.9 22
No 3.6 0.5 11 4.0 1.5 28 3.8 0.5 28
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degree in education. Nine items (1A “Students engage in research oriented projects that 
define a spiritual practice.”; 1B “Students engage in research oriented projects that ask 
when a particular spiritual practice was invented.”; 1C “Students engage in research 
oriented projects that ask how a particular spiritual practice develops over time.”; 1D 
“Students engage in research oriented projects that ask how a particular spiritual practice 
has been understood historically.” 1E “Students engage in research oriented projects that 
ask how a particular spiritual practice is understood in modern times.”; 1F “Students 
engage in research oriented projects that ask why a particular spiritual practice is 
practiced in the way it is today.”; 4A “Students participate in a Catholic spiritual practice 
(e.g. prayers, mass, meditation, etc.) that reinforces material taught in class.”; 7A 
“Students study issues in an open way.”; 7B “Students study issues in an inquiring way.”; 
and 13A “Students highlight justice issues when examining various social issues.”) 
suggested a statistically significant result for both frequency and importance (p < .05). As 
shown by Table 30 and Table 31, in five statistically significant items in the related t-test, 
those with a degree or certificate in education indicated both a higher frequency and a  
higher importance than those without a degree or certificate in education. However, four 
items in the related t-test showed those without a degree or certificate in education 
indicated both a higher frequency and a higher importance than those that did have a 
degree in education, as indicated by the shaded region to Table 30 and Table 31. 
Additionally, in item 1F (as shown by Table 33), those without a degree in education in 
the Archdiocese of San Francisco indicated a higher importance than those with a degree 
in the Dioceses of Oakland and the Diocese of San Jose. In item 4A (as shown by Table 
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33), those with a degree in education in the Diocese of San Jose indicated a higher degree 
of importance than those without a degree in the Diocese of Oakland, which is contrary to 
the other indicated results. 
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CHAPTER V 
CONCLUSIONS, IMPLICATIONS, AND RECOMMENDATIONS 
Summary of the Study 
 The Catholic school is dependent on the religion teacher for the fulfillment of its 
mission (CCE 1988). Catholic education cannot achieve its goals if the religion teacher is 
not adequately prepared. The preparation for religion teachers requires cultural, 
professional, pedagogical, and theological training (CCE 1988; SCCE 1977). However, 
scholars have pointed out that religion teachers in the United States are not being 
adequately prepared in these areas (Aldana, 2015; Ramey, 2014; Schroeder, 2013; Cook 
and Hudson, 2006; Cook, 2001, 2000; Lund 1997). Similarly, the demographic shift in 
today’s students has required a tremendous shift in pedagogy from earlier methods 
(Buchanan, 2005). Crawford and Rossiter (2006) argued that today’s youth will ignore 
religion if  there isn’t a sense that what is being taught is relevant and serious, requiring 
an academic approach to religious education that utilizes a critical pedagogy. Rossiter 
(2011, 2010, 2007) and Crawford and Rossiter (2006) described aspects of a pedagogy 
that can be summarized as “Critical Interpretation and Evaluation of Culture” (Rossiter, 
2011), where a number of different criteria and examples are described that could apply 
to this use of a critical pedagogy. This approach has the potential to be a starting point for 
measuring the current status of religion teachers and could be applied a specific 
geographic region.  
 A review of literature of Catholic documents and scholars of religious educaiton 
revealed that this critical approach described by Rossiter (2011) is consistent with best 
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practices both by the Church and by the scholarly community. Due to the lack of 
preparation of religion teachers in this area, the researcher developed and tested a survey 
that measured the degree to which a teacher perceives that they are utilizing this 
pedagogy. 
 The researcher created an online survey instrument utilizing Qualtrics® (see 
Appendix A). The survey questionnaire was cross-sectional in design. It utilized and 
adapted the relevant literature to develop 18 “yes or no” binary questions and, in 
relationship to a response of “yes” for each item, 37 Likert scale items that measured the 
frequency and importance of the practice to the participant (see Appendix B). Frequency 
was measured by a six item Likert scale: “Daily; Weekly; Monthly; Once a Semester; 
Once a Year; Never”. Similarly, importance was measured by a five item Likert scale: 
“Essential; Important; Moderately Important; Slightly Important; Not Important”. The 
study also elicited demographic responses corresponding to the variables used to evaluate 
the degree to which a statistical difference could be measured for each item.  
 From November 9, 2016 to February 1, 2017, the researcher contacted school 
principals and department chairs of religious studies in each of the 25 schools eligible for 
the study, utilizing times and places when departments could meet together to complete 
the survey when possible. One Hundred and Nineteen Catholic secondary school religion 
teachers participated in this study from three different dioceses: Oakland (n = 24); San 
Francisco (n = 45); and San Jose (n = 50), representing a 62% response rate. This 
population was chosen as a representative sample for religion teachers nationally due to 
researcher convenience. The respondents represented a variety of experiences in their 
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preparation by their undergraduate education in theology, their graduate education in 
theology, their years of teaching experience, and their education in the field of education 
(see Tables 8, 9, 10, and 11). 
 The study investigated five research questions. The research questions include:  
1. To what extent religious studies teachers in Catholic secondary schools in the 
Dioceses of Oakland, San Francisco, and San Jose perceive that they utilize a 
critical pedagogy in their teaching that could help their students learn how to 
interpret and evaluate how culture might have a shaping influence on people's 
thinking and values -- E.g developing critical thinking. (A pedagogy explained 
in Rossiter, 2011)?
2. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers' undergraduate professional development in religious 
studies -- for example an undergraduate major or minor in theology or 
religious studies.
3. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teachers graduate professional development -- an advanced 
degree in theology, religious studies or religious education.
4. Is there any statistical relationship between the reported use of such a critical 
pedagogy and teaching experience?
5. Is there any statistical relationship between the reported use of such a critical 
pedagogy and pedagogical training through the completion of coursework in 
the field of education?
Research Question 1 
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 The researcher first reported the percentage of students replying “yes” to the 
“yes / no” questions for a broad measurement of what degree teachers were utilizing the 
specific methods described by Rossiter (2011, 2007) and Crawford and Rossiter (2006). 
The researcher then reported the mean and standard deviation for each of the 37 items by 
frequency and importance, coding the responses for frequency from 0-5 and the 
responses from importance 0-4, where 0 represented “never” and “not important”, 
respectively.  
 For frequency, two Items 7A (“Students study issues in an open way.”) and 7B 
(“Students study issues in an inquiring way.”), had the highest frequency (both 4.5 mean 
(SD = 1.1), between ‘Weekly’ and ‘Daily’). Eighteen of the 37 items have a mean equal 
to or above 3.0, meaning are practiced more frequently than ‘Monthly’. Only two items 
(2B “Students conduct a survey of practitioners of a particular spiritual practice (e.g. 
prayers, mass, meditation, etc.) to find out how it contributes to the practitioners' 
spirituality.” and 2A “Students conduct a survey of practitioners of a particular spiritual 
practice (e.g. prayers, mass, meditation, etc.) to see how they participate in a particular 
spiritual practice.”) had a mean lower than 1.0 (‘Once a year’), both at 0.3 (SD = 0.9). 
 For importance, as with frequency items 7B (“Students study issues in an 
inquiring way.”) and 7A (“Students study issues in an open way.”) are found to have the 
highest means at 3.7 (SD = 0.8) and 3.6 (SD = 0.8), respectively. This puts these items 
between ‘Important’ and ‘Essential’. In total, 14 of 37 items have a mean above 3.0 
(‘Important’). As with frequency, only two items, 2B (“Students conduct a survey of 
practitioners of a particular spiritual practice (e.g. prayers, mass, meditation, etc.) to find 
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out how it contributes to the practitioners' spirituality.”) and 2A (“Students conduct a 
survey of practitioners of a particular spiritual practice (e.g. prayers, mass, meditation, 
etc.) to see how they participate in a particular spiritual practice.”) are below a mean 1.0 
(‘Slightly Important’). Item 2B had a mean of 0.5 (SD = 1.1); Item 2A had a mean of 0.4 
(SD = 1.1). 
Research Question 2 
 To determine if there was any statistical relationship between the use of this 
critical pedagogy and an undergraduate major or minor in theology, the researcher ran an 
independent samples t-test for each of the 37 items, comparing both frequency and 
importance. The researcher divided respondents into two groups: those with a major or 
minor in theology or a related field (n = 58) and those who did not major or minor (n = 
61). Two items (1F “Students engage in research oriented projects that ask why a 
particular spiritual practice is practiced in the way it is today.” and 14A “Students critique 
ideologies.”) were found to have a statistical relationship for frequency and one item 
(14A “Students critique ideologies.”) was found to have a statistical relationship for 
importance (see Tables 19 and 20). One item (14A “Students critique ideologies.”) 
showed a statistically significant difference in both frequency and importance. For the 
two items related to frequency, both items were utilized more by those that had a major or 
minor in theology (t = 2.. For the item related to importance, this practice was considered 
more important by those that had a major or minor in theology. 
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Research Question 3 
 To determine if there was any statistical relationship between the use of this 
critical pedagogy and an advanced degree in theology, the researcher ran an independent 
samples t-test for each of the 37 items, comparing both frequency and importance. The 
researcher divided respondents into two groups: those with an advanced degree in 
theology or a related field (n = 84) and those who have not completed an advanced 
degree in theology (n = 35). Three items (5A “Students investigate contemporary social 
problems (e.g. racism, poverty), thinking about the way that Jesus himself might have 
responded to such problems.”; 11B “Students deconstruct texts, distinguishing their 
original context from the current context.”; 14A “Students critique ideologies.”) were 
found to have a statistical relationship for frequency and four items (1A ”Students engage 
in research oriented projects that define a spiritual practice.”; 12A “Students search for 
the underlying economic interests that affect a situation.”; 12B “Students search for the 
underlying commercial interests that affect a situation.”; 14A “Students critique 
ideologies.”) was found to have a statistical relationship for importance (see Tables 19 
and 20). One item (14A “Students critique ideologies.”) showed a statistically significant 
difference in both frequency and importance. All three items related to frequency were 
utilized more by those with an advanced degree in theology. For three of four items 
related to importance, this practice was considered more important by those that had an 
advanced degree in theology or its equivalent. The other item related to importance was 
considered more important by those who did not have an advanced degree in theology. 
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Research Question 4 
 To determine if there was a statistical relationship between the use of the critical 
pedagogy described by Rossiter (2011) and years of teaching experience, two statistical 
tests were utilized against each of the 37 items for both frequency and importance. First, 
an independent samples t-test is used to compare those with more experience against 
those with less experience, dividing the group by the median score of years of teaching 
experience (11-15 years). Sixty-two teachers had been teaching for 11 or more years 
while 57 had been teaching for 10 or less. This t-test revealed seven items related to 
frequency (1B ”Students engage in research oriented projects that ask when a particular 
spiritual practice was invented.”; 1C “Students engage in research oriented projects that 
ask how a particular spiritual practice develops over time.”; 6A “Religion / Theology 
Courses engage students with the same intellectual challenges as other subjects.”; 6B 
“Religion / Theology Courses engage students with the same academic rigor as other 
subjects.”; 16A “Students are challenged to be better informed about other faith 
traditions.”; 17A “Students reflect about the influences of their own family in thinking 
about life.;” 18A “Students examine schemas for personal development proposed by 
structural developmental theorists (e.g. Erikson, Kohlberg, Fowler).”) and three items 
related to importance (6A “Religion / Theology Courses engage students with the same 
intellectual challenges as other subjects.”; 6B “Religion / Theology Courses engage 
students with the same academic rigor as other subjects.”; 16A“Students are challenged 
to be better informed about other faith traditions.”) had a statistically significant 
difference, all of which positively correlated with more years of teaching experience. 
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Three items (6A “Religion / Theology Courses engage students with the same intellectual 
challenges as other subjects.”; 6B “Religion / Theology Courses engage students with the 
same academic rigor as other subjects.”; 16A“Students are challenged to be better 
informed about other faith traditions.”) had a significant difference for both frequency 
and importance.  
 Second, an ANOVA examined if there was a relationship between the different 
levels of teaching experience. While this analysis found several statistically significant 
items, the post hoc analysis revealed that there was not a discernible pattern to these 
results. The only result to have been found that rejected the null hypothesis was that there 
was a statistically significant difference in the ten items mentioned above (Frequency: 
1B, 1C, 6A, 6B, 16A, 17A, 18A; Importance: 6A; 6B; 16A) between those teachers that 
have been teaching religion for 11 years or more and those teaching religion for 10 years 
or less.  
Research Question 5 
 To determine if there was any statistical relationship between the use of this 
critical pedagogy and the completion of coursework in education, the researcher ran an 
independent samples t-test for each of the 37 items, comparing both frequency and 
importance. The researcher divided respondents into two groups: those with a degree or 
certificate in education (n = 52) and those who did not complete a degree or certificate in 
education (n = 67). Ten items related to frequency (1A “Students engage in research 
oriented projects that define a spiritual practice.”; 1C “Students engage in research 
oriented projects that ask how a particular spiritual practice develops over time.”; 1D 
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“Students engage in research oriented projects that ask how a particular spiritual practice 
has been understood historically.”; 1E “Students engage in research oriented projects that 
ask how a particular spiritual practice is understood in modern times.”; 1F “Students 
engage in research oriented projects that ask why a particular spiritual practice is 
practiced in the way it is today.”; 3A “Students compare a Catholic spiritual practice (e.g. 
prayers, mass, meditation, etc.) with spiritual practices in other faith traditions.”; 4A 
“Students participate in a Catholic spiritual practice (e.g. prayers, mass, meditation, etc.) 
that reinforces material taught in class.”; 7A “Students study issues in an open way.”; 7B 
“Students study issues in an inquiring way.”; and 13A “Students highlight justice issues 
when examining various social issues.” ) showed a significant difference in the results. 
Six of these items (1A, 1C, 1D, 1E, 1F, and 3A) showed teachers who had a degree or 
certificate in education indicated they practiced them more frequently, while four items 
(4A, 7A, 7B, 13A) showed teachers who had a degree or certificate in education 
indicated they practiced them less frequently. Ten items related to importance (1A 
“Students engage in research oriented projects that define a spiritual practice.”; 1B 
“Students engage in research oriented projects that ask when a particular spiritual practice 
was invented.”; 1C “Students engage in research oriented projects that ask how a 
particular spiritual practice develops over time.”; 1D “Students engage in research 
oriented projects that ask how a particular spiritual practice has been understood 
historically.”; 1E “Students engage in research oriented projects that ask how a particular 
spiritual practice is understood in modern times.”; 1F “Students engage in research 
oriented projects that ask why a particular spiritual practice is practiced in the way it is 
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today.”; 4A “Students participate in a Catholic spiritual practice (e.g. prayers, mass, 
meditation, etc.) that reinforces material taught in class.”; 7A “Students study issues in an 
open way.”; 7B “Students study issues in an inquiring way.”; and 13A “Students highlight 
justice issues when examining various social issues.”) showed a significant difference in 
the results. As with frequency, six items (1A, 1B, 1C, 1D, 1E, and 1F) showed teachers 
who had a degree or certificate in education indicated a higher level of importance, while 
four items (4A, 7A, 7B, and 13A) showed teachers who had a degree or certificate in 
education indicated a lower level of importance. Nine items (1A, 1C, 1D, 1E, 1F, 4A, 7A, 
7B, and 13A) showed these differences in both frequency and importance. 
Conclusions and Implications 
Research Question 1 
 The degree to which religious studies teachers in Catholic secondary schools in 
the Dioceses of Oakland, San Francisco, and San Jose perceive that they utilize a critical 
pedagogy in their teaching that could help their students learn how to interpret and 
evaluate how culture might have a shaping influence on people's thinking and values 
(Rossiter, 2011) has two answers from the data. 
 The first answer comes from the overall report of religion teachers’ practice. In 
terms of frequency within the 37 items on average, two items are practiced more than 
weekly, 18 items practiced more than monthly, 27 items more than once a semester, and 
35 items at least once a year. In terms of importance within the 37 items on average, 14 
items were considered to be between “Important” (3) and “Essential” (4), and 14 other 
items were considered to be between “Moderately important” (2) and “Important”.  
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 Among these items, the literature suggests a critical importance of several items. 
Item 5A (“Students investigate contemporary social problems (e.g. racism, poverty), 
thinking about the way that Jesus himself might have responded to such problems”, 
frequency: M=3.4 (more than “Once a month”); importance: M=3.5 (between 
“Important” and “Essential”)) comes from a central point in Rossiter’s (2011) text (see 
Appendix B):  
  Central to Jesus’ praxis was addressing the social and religious problems that   
  people faced.  If anything, he is pictured as more concerned about people’s basic  
  welfare and human spirituality than with formal religiosity.  It would seem   
  incongruous to think of Jesus concentrating a lot of attention on how to improve  
  on the poor synagogue attendance of the Jewish youth of his time!  His overriding 
  concern for people’s human spirituality was reflected in John’s gospel as follows  
  “I have come that they may have life, and life to the full” (John, 10:10). 
Rossiter explicitly cites Jesus’ example and call to “life to the full” as corresponding to 
the investigation of current social problems. That this practice is considered important 
and reported to be done with some regularity by religion teachers demonstrates a key 
indicator that teachers are implementing critical interpretation and evaluation of culture.   
  Items 17A, 17B, 17C, and 17D also scored high on for both frequency and 
importance overall (Frequency: 17A - M=3.7; 17B - M=3.9; 17C - M=3.8; 17D - M=3.8; 
Importance: 17A - M=3.4; 17B - M=3.5; 17C - M=3.3; 17D - M=3.4). All four items 
scored close to “Weekly” (4) in frequency and between “Important” (3) and 
“Essential” (4) for importance. These items stem from the “yes / no” question 17: 
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“Students reflect about the influence of their own family, religion, peers, and/or popular 
culture on their thinking about life.” Ninety-Seven percent of teachers (n = 114) 
responded “yes” for this question, which is equal to the highest percentage.   
  This question comes from Rossiter’s (2007) argument that religious education - 
and education in general - can play a critical role in helping to form students’ identity: 
“Young people need an interpretive framework for exploring relationships between the 
external, cultural identity resources proposed by agencies in the community (home, 
religion, peers, popular culture) and inner, personal identity resources” (p. 216). Religion 
teachers in the San Francisco Bay Area therefore perceive themselves to be helping to 
shape students around issues of identity. Rossiter (2007) notes that, if teachers could 
explicitly name this work as identity formation, religious education could play a pivotal 
role in assisting the psychological health and development of young people.   
  Item 9A (“Students investigate a range of contemporary social issues.” Frequency 
- M=3.4; Importance - M=3.2) is also reported to be done with a great deal of frequency - 
between “Monthly” (3) and “Weekly” (4) - and considered important (between 
“Important” (3) and “Essential” (4). This is a promising sign. Rossiter (2011) views the 
investigation of contemporary social issues as one way religion classes can move away 
from their roots in catechesis and preaching:  
  For students who may readily tend to perceive religion lessons as extended   
  sermons, in a pejorative sense, there is an even greater need than in other subjects  
  to demonstrate that the study of religion is open and  inquiring – concerned with  
  exploring the content and issues – and not with the ‘getting of Catholicism’:    
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  hence the need for a content-rich, student-centred, research-oriented pedagogy.   
  Such a pedagogy can be applied to both the content areas referred to above:   
  Catholic traditions and critical interpretation/evaluation  of culture. 
  A critical pedagogy is understandably appropriate for the interpretation and   
  evaluation of cultural meanings.  Personal and social issues can become topics for 
  investigation.  It is easier for the students to explore social issues which are more  
  ‘out there’;  hopefully, this can prompt them to reflect on personal implications (p. 
  65, emphasis mine).  
In other words, the investigation of a range of contemporary social issues demonstrates 
the serious nature of religion to students. Catholic secondary school religion teachers in 
the San Francisco Bay Area are demonstrating that they have embraced a movement 
away from “extended sermons” and towards the use of a critical pedagogy.  
  Items 8A, 8B, 8C, and 8D scored high in both frequency and importance as well 
(Frequency: 8A - M=3.5; 8B - M=3.5; 8C - M=3.3; 8D - M=3.3; Importance: 8A - 
M=3.1; 8B - M=3.1; 8C - M=3.0; 8D - M=3.1). These items stem from question 8: 
“Students explore the shaping influence of culture.” This aids students in developing 
cultural agency, where students are able to move away from being:  
  'Passive consumers of culture’ to become ‘active constructors of culture’.  This 
acknowledges that cultural meanings are socially constructed and open to evaluation, not 
something that is a given, and hard to identify and change… this can show how 
Catholicism, and religions generally, provide important values reference points for 
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questioning the authenticity of media-conditioned imaginations of the world and of 
human development that have such a strong influence on young people. 
The data suggest that religion teachers in the San Francisco Bay Area report that they are 
giving students the tools necessary to critique their own culture by exploring its effects on 
thinking and behavior to a high degree.  
  In summation, the first answer to Research Question 1 is that, overall, religion 
teachers report utilizing aspects of a critical interpretation and evaluation of culture by: 1) 
Teaching students to investigate social problems as Jesus would; 2) Giving students 
resources to explore their own identity in conversation with family, religion, peers, and 
popular culture; 3) Giving students the tools to investigate contemporary social issues; 
and 4) Teaching students to critique their culture.    
  The second answer to Research Question 1 is more problematic. If teachers are 
engaging in a critical interpretation and evaluation of culture, then this should be 
reflected across practices in this survey, given that the items are taken directly from the 
literature. However, means for frequency range from 0.3 (“Never”) to 4.5 (“Daily”) and 
for importance range from 0.4 (“Not Important”) to 3.7 (“Essential”). An example will 
highlight the issue. 
  The highest rated items for both frequency and importance were 7A (“Students 
study issues in an open way.” Frequency - M=4.5; Importance - M=3.6) and 7B 
(“Students study issues in an inquiring way.” Frequency - M=4.5; Importance - M=3.6). 
These both stem come from question 7, “Students study issues in an open and inquiring 
way.” This question comes from the language in Rossiter (2011, see Appendix B):  
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  If religious education is to be a credible subject in the curriculum, then it needs to  
  engage students with nothing less than the same sort of intellectual challenges that 
  they accept as  normal in other key learning areas. In other words, it needs to be  
  academically challenging from Year 1 to Year 12, acknowledging that what 
  ‘academic’ means at different levels needs to be determined... For students who  
  may readily tend to perceive religion lessons as extended sermons, in a pejorative  
  sense, there is an even greater need than in other subjects to demonstrate that the  
  study of religion is open and inquiring – concerned with exploring the content and 
  issues – and not with the ‘getting of  Catholicism’. (p. 65)  
Rossiter refers to approaching religion in an open, inquiring way seven different times in 
this article, and pairs it closely with the critical approach. However, Rossiter (2011) 
points out how an open, inquiring approach is related to religious education: through a 
rigorous process of research. He uses the rosary as an example of a research oriented 
project:  
  What is the Catholic rosary?  When was it invented?  How did it develop over the  
  centuries?  How was it used in prayer, both historically and in modern times?    
  Why is the rosary apparently dying out?  If it dies out, will something valuable be  
  lost – a place for meditative, repetitive prayers?  After examining material on the  
  origins, history and development of the rosary (p. 66).  
This section (and personal communication with Rossiter, 2016) was used to develop 
question 1 “Students engage in research oriented projects on spiritual practices (e.g. 
prayers, mass, meditation, etc.).”, including items 1A-1F: “Students engage in research 
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oriented projects that define a spiritual practice.”; “Students engage in research oriented 
projects that ask when a particular spiritual practice was invented.”; “Students engage in 
research oriented projects that ask how a particular spiritual practice develops over 
time.”; “Students engage in research oriented projects that ask how a particular spiritual 
practice has been understood historically.”; “Students engage in research oriented 
projects that ask how a particular spiritual practice is understood in modern times.”; 
“Students engage in research oriented projects that ask why a particular spiritual practice 
is practiced in the way it is today.” These items had some of the lowest means for both 
frequency and importance (Frequency range: 1.1 “Once a year” to 1.6 “Once a semester”; 
Importance range: 1.4 “Slightly Important” to 2.0 “Moderately Important”).  
  Rossiter (2011) cites the inspiration for this approach in Crawford and Rossiter 
(1985), where a research oriented approach is explicitly the method used for an open, 
inquiring approach. The header to describe this method of research is: “A simple example 
of an open, inquiring study of religion” (Crawford and Rossiter, 1985, p. 80). Crawford 
and Rossiter (2006) describe the principle in this way:  
  Open inquiring study: the teaching should be an open, inquiring, student-centred,  
  study; the provision of up-to-date information extends students’ horizons,    
  challenging them to identify, analyse and evaluate evidence and arguments. Use  
  of appropriate resource materials gives students access to the same information  
  used by the teacher, and it helps with objectivity. ‘teacher talk’ is not the primary  
  or exclusive means of presenting information; students can be encouraged to   
  learn how to find and sift information for themselves, encouraging individual   
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  research (p. 311, emphasis mine).  
Crawford and Rossiter see a clear connection between an open, inquiring approach and 
research oriented projects. This connection is largely not reported by religious studies 
teachers in Catholic secondary schools in the San Francisco Bay Area.   
  There are number of factors that may have caused this dissonance between an 
understanding of open inquiry and research in the survey results: the phrasing of the item 
could be improved; the nature of research oriented projects might not need to be limited 
to spiritual practices; teachers might not fully understand how the terms “open” and 
“inquiring” are being used in this context. Whatever the explanation, this demonstrates a 
need to more deeply explore how religious studies teachers understand open inquiry if it 
is not related to research-oriented projects exploring spirituality or a spiritual practice. 
This question will be further developed in the discussion for Research Question 5. 
Overall, this shows that, while parts of a critical interpretation and evaluation of culture 
are being utilized by religion teachers, the inconsistency of its application needs further 
exploration. 
Research Question 2 
 A statistical relationship between an undergraduate major or minor in theology or 
religious studies is seen most clearly by item 14A “Students critique ideologies.”, where 
those with a major or minor in theology (n=58) indicated both a significantly higher 
frequency (M=3.3 between “Once a month” (3) and “Weekly” (4)) and importance 
(M=3.0, “Important”) than those who did not major or minor (Frequency - M=2.3, 
between “Once a Semester” (2) and “Once a Month” (3); Importance - M=2.1, 
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“Moderately Important” (2)). The difference of means in frequency here is the difference 
between a teacher teaching students to critique ideologies once a semester and several 
times a month.  
 For Crawford and Rossiter (2006), teaching students to critique ideologies is seen 
as critical to the empowerment of students and the transformation of society through 
political action:  
 Empowerment [occurs] through ideological education and political education.  
 Ideologies are sets of political meanings that give impetus to particular   
 movements and ways of  thinking…ideological statements and actions are more  
 likely to be effective when they are not identified as such – and where they appear 
 to be natural, taken for granted or just common sense. An ideological-political  
 education sets out to sensitise students to the detection and evaluation of   
 ideologies (p. 266).  
The ability to notice and critique ideologies is central to the work of social justice for 
Crawford and Rossiter (2006), as the implicit beliefs of people will go unexamined if 
ideologies are not named and confronted. Critiquing ideologies is therefore central to the 
task of critical interpretation and evaluation of culture. On the one hand, this was the only 
item of the 37 in the survey that was indicated to have both a higher frequency and 
importance in relationship to a major or minor in theology or religious studies. On the 
other hand, this item is significant in that it embodies much of the framework suggested 
by Rossiter (2011).  
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 It is difficult to assume a causal relationship between majoring or minoring in 
theology or religious studies and reporting that students are taught to critique ideologies 
based on the statistical relationship reported in Chapter IV. However, the relationship 
between an education in theology and this item will be addressed once again in 
discussing the implications of Research Question 3.  
Research Question 3 
 As with Research Question 2, which measured theology education in the form of 
an undergraduate major or minor, Research Question 3 found a statistical relationship 
between the use of a critical pedagogy that interprets and evaluates culture and theology 
education in the form of an advanced degree in theology or a related field. As with 
Research Question 2, item 14A, “Students critique ideologies.”, showed a relationship in 
both frequency (M=3.1, “Monthly”) and in importance (M=2.8, “Important”). The points 
discussed in the previous research question still stand: 1) critiquing ideologies is an 
important part of the work of social justice; 2) critiquing ideologies embodies Crawford 
and Rossiter’s (2006) view of critical interpretation and evaluation of culture; 3) the 
purpose of critiquing ideologies is to name ideologies that are invisible until confronted.  
 However, an advanced degree in theology also showed a relationship with other 
items. In terms of frequency, teachers with an advanced degree in theology reported 
having “Students investigate contemporary social problems (e.g. racism, poverty), 
thinking about the way that Jesus himself might have responded to such problems.” (item 
5A) more frequently (M=3.5, between “Weekly” and “Monthly”) than those that did not 
have this type of degree (M=2.9 “Monthly”). As indicated in Appendix B, this comes 
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from the text: "Central to Jesus’ praxis was addressing the social and religious problems 
that people faced. If anything, he is pictured as more concerned about people’s basic 
welfare and human spirituality than with formal religiosity" (Rossiter 2011, p. 68). This 
reinforces that teachers the idea that teachers with a theological education are reporting 
teaching issues related to social problems and social justice more frequently than teachers 
without a theological educaiton.  
 In terms of importance, teachers with an advanced degree in theology also 
reported both that “Students search for the underlying economic interests that affect a 
situation” (item 12A) and “Students search for the underlying commercial interests that 
affect a situation” (item 12B), both with a mean of 2.4 (between “Moderately Important” 
and “Important”) against a mean of 1.7 for both items (between “Slightly Important” and 
“Moderately Important” ). These items are discussed by Crawford and Rossiter by the 
following: “Making judgments about situations in the light of stated values, and even the 
consideration of potential action that needs to be taken to address social problems, are 
part of the process…Catholic religious education today retains prominent motifs of 
liberation and social justice” (p. 405). This emphasizes that teachers with an advanced 
degree in theology reporting having an increased focus on social justice education. Taken 
together, the data suggest that religious studies teachers with an advanced degree in 
theology report an increased emphasis on teaching items (5A, 12A, 12B, 14A) related to 
social justice.  
 It is notable that teachers with an advanced degree in theology also reported that 
item 1A, “Students engage in research oriented projects that define a spiritual practice”, 
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was less important (M=1.7, between “Slightly Important” and “Moderately Important”) 
than teachers without an advanced degree in theology  (M=2.4, between “Moderately 
Important” and “Important”). Considering the discussion related to question 1 and the 
related items (1A-1F), the data suggest that, with at least one item, the difference between 
conducting research oriented projects and an open, inquiring approach is even more 
exaggerated than in the overall sample.  
Research Question 4 
 The results for Research Question 4 seem to indicate a relationship between 
teaching experience and the used of a critical pedagogy to interpret and evaluate culture. 
There is a statistically significant difference for several items by using a t-test that splits 
the respondents into two groups (10 or less years experience vs. 11 or more years 
experience). However, the ANOVA post hoc analysis indicates that there is no discernible 
pattern between years of teaching experience and the reported use of critical 
interpretation and evaluation of culture as a method of religious education. For example, 
the results could indicate that this use improves from years one to 11, peaks, and then 
falls from year 12 until retirement or the results could indicate that there is steady 
increase in the utilization of this pedagogy until the end of a teacher’s career based on the 
independent samples t-test. The data are not robust enough to draw a sufficient 
explanation. The results for Research Question 4 are inconclusive.  
Research Question 5 
 The degree to which a statistical relationship exists between the reported use of a 
critical pedagogy that uses a critical interpretation and evaluation of culture and the 
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completion of coursework in the field of education by means of a degree or certification 
is shown in several items. First, of the six items (1A-1F) related to question 1, “Students 
engage in research oriented projects on spiritual practices (e.g. prayers, mass, meditation, 
etc.).”, five (1A, 1C, 1D, 1E, 1F) had a significantly higher frequency (Means:1.9, 1.4, 
1.6, 1.9, 1.9, respectively, all between “Once a Year” and “Once a Semester”) than those 
without an advanced degree in education (M:1.3, 1.2, 1.2, 1.3, 1.3, respectively, all closer 
to “Once a Year”). All six items (1A, 1B, 1C, 1D, 1E, 1F; Means: 2.3, 1.7, 1.9, 2.0, 2.3, 
2.2, respectively) had a higher mean for importance with a degree or certificate in 
education than those without a degree or certificate (Means: 1.6, 1.1, 1.3, 1.4, 1.6, 1.6, 
respectively). As discussed with Research Question 1, this aligns more closely with the 
reported use of an open, inquiring approach: engaging in research oriented projects is 
closely related to the use of an open, inquiring approach (Rossiter, 2011; Crawford and 
Rossiter, 2006; 1985). 
 The two items related to this, 7A “Students study issues in an open way” and 7B 
“Students study issues in an inquiring way”, reported both a lower frequency (Means: 
4.1, 4.1) for those with a degree or certificate in education than those without (Means: 
4.8, 4.7 respectively) and a lower importance (Means: 3.4, 3.4 against Means: 3.8, 3.9). 
 The data show that an advanced degree or certificate in education decreased the 
likelihood of a gap in both frequency and importance between research oriented projects 
and an open, inquiring approach. In other words, one of the central inconsistencies 
described in the results for Research Question 1 is partially compensated for by the 
possession of an advanced degree or certificate in the field of education. While there is 
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still a gap between research and an open, inquiring approach, an advanced degree or 
certificate in education does make a statistically significant difference.  
 One other item of note in relationship to coursework in the field of education, 13A 
“Students highlight justice issues when examining various social issues”, had a lower 
mean for both frequency (2.7) and importance (2.6) than those who did not obtain a 
degree or certificate in education (frequency: 3.4; importance: 3.3). This result is 
unexpected. One possible explanation is that religion teachers are often teachers who 
primarily teach another subject (and are credentialed in this field). One comment from a 
teacher taken from the field notes for this study is illuminating:  
 I teach both Religion and Spanish. I feel like there is so much work that I assign  
 in Spanish that I want to help kids de-stress in Religion, since I know they’re  
 getting the same [stress] from their other [non-Religion] classes. These kids are  
 already so stressed out by their other classes, they don't need one more class to  
 stress them out (Field note). 
The presence of a degree in education might indicate that a teacher is credentialed in 
another subject and does not emphasize aspects of religious education that are central to 
the field (such as highlighting issues related to social justice). This could result either 
from a lack of training or a lack of prioritization of religion classes by both teachers and 
administrators. Further investigation is warranted.  
Additional Findings 
 Six considerations infer additional findings for this study related to Research 
Questions 2, 3, and 5: 1) As reported by the demographics of this study, there is a weak, 
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statistically significant, indirect relationship between having an advanced degree in 
theology or a related field and the completion of coursework in education; 2) The 
possession of an undergraduate major or minor in theology increased a reported use of 
teaching students to critique ideologies, a similar result to the possession of an advanced 
degree in theology or a related field. Further, an advanced degree in theology increased a 
reported use of practices related to social justice; 3) There is no correlation between a 
major or minor in theology and an advanced degree in theology or a related field; 4) 
Teachers with an advanced degree in theology or a related field reported a lower 
importance for students engaging in research oriented projects that define a spiritual 
practice, one of the items related to students engaging in research as discussed in the 
implications for Research Question 1; 5) Teachers with a degree or certificate in 
educaiton partially closed the gap between research and an open, inquiring approach; 6) 
Teachers with a degree or certificate in education reported being less likely to highlight 
justice issues when examining various social issues.  
 Taken together, these results suggest that religion teachers with a background in 
theology, whether in their undergraduate or graduate education, are more likely to report 
teaching students about issues related to social justice (which is decreased by those with a 
background in education), while religion teachers with a degree or certificate in education 
are more likely to report teaching their students about research in a way that is consistent 
with an open, inquiring approach (in which one item is decreased by an advanced degree 
in theology or a related field). Religion teachers appear to benefit from a theological 
education in their reported use of teaching issues related to social justice but potentially 
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neglect teaching students how to do research in a way that is consistent with an open, 
inquiring approach. Additionally, religion teachers appear to benefit from education in the 
field of education in their reported use of teaching students how to do research in a way 
that is consistent with Rossiter’s (2011) approach, but potentially neglect teaching issues 
related to social justice. However, these relationships may be correlational and not causal.  
 If causal, this reinforces the literature that points to the preparation needed for 
religious studies teachers to have a “thorough cultural, professional, and pedagogical 
training” (CCE, 1988, #97), and that religion teachers “should take advantage of every 
opportunity to profit from the fruits of theological research” (John Paul II, 1979, #59). 
Cook (2001) found that almost 100% of religion teachers with an advanced degree in 
their field believe they are more effective teachers because of it. Cook (2003) argued “the 
value of formal pedagogical training for religion teachers is reasonably self-evident to the 
extent that it has been proven helpful to classroom teachers of other subjects” (p. 133). 
Lund’s (1997) understanding of the complexity of teaching religion is instructive:  
 Not only do religion teachers need to know about history, politics, psychology,  
 art, music, science, biology, ethics, philosophy, literature, pop culture, and current  
 events, but they most also know the Bible and have a solid understanding of the  
 two-thousand-year development of Catholic doctrine (p. 51).  
The data seem to reinforce what the literature suggests: teachers of religious studies at the 
secondary level are more prepared in the classroom if they have both theological and 
pedagogical training, and this will better serve them in teaching a critical interpretation 
and evaluation of culture.  
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Recommendations 
Recommendations for Future Research 
1. Conduct a replication of this study in other Roman Catholic Dioceses. This 
would validate the reliability of the instrument and be used for comparison to 
generalize the results of this study.  
2. Conduct a replication of Cook’s 2001 national study on religious studies’ 
teachers in Catholic secondary schools. The demographic data that served as a 
basis for this dissertation is currently 16 years old.  
3. Conduct a literature review of Australian and other international research in 
Religious Education in publications of the United States. The wealth of 
research could be of tremendous benefit to Catholic secondary school 
teachers in the United States.  
4. Conduct a quantitative study that mirrors the current study on the perception 
of students to explore if it corresponds to the perceptions of teachers.  
5. Conduct a qualitative study on religion teachers’ use of their own education 
and formation in their teaching practice. This would further explore and 
explain the relationship between education and teaching practices. 
6. Conduct a qualitative study that investigates the relationship between a 
theological education and an understanding of critiquing ideologies. This 
would help explain why this item in particular was of significance for both an 
advanced degree in theology, religious studies, or religious education and a 
major or minor in theology, religious studies, or religious education.  
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7. Conduct a longitudinal study of religion teachers before and after obtaining a 
degree in theology or education to ensure the relationship between the 
completion of a degree and the teaching practices measured in this study are 
causal or correlational.  
8. Conduct a mixed methods study exploring the the degree to which religion is 
a second subject for a teacher (i.e. the teacher is credentialed and teaching 
another subject and is asked to teach religion as well) and the impact of 
theological training of said teachers.  
Recommendations for Future Practice 
1. Theological seminaries and graduate schools of theology should deepen the 
pedagogical preparation of their students. This study validates the findings of 
previous research that religious studies teachers in the United States are not 
prepared pedagogically.  
2. Catholic educators at all levels should devote more resources to the 
development of religious educators, given the increasing challenges and 
increasing necessity of teaching religious studies.  
3. Catholic secondary schools should support the professional development of 
religious studies teachers in both pedagogy and theology, particularly when 
one of these areas is lacking. 
4. Catholic secondary schools need to prioritize an intellectual, academic 
approach to teaching religion, even at the expense of other subjects.  
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5. Professional organizations and meetings for religion teachers should focus on 
both theological and pedagogical resources, as many teachers may be lacking 
in one or the other.  
Closing Remarks  
 Digging through printed back issues of Momentum (the publication of the 
National Catholic Education Association) that were unavailable online, I stumbled onto 
an article written by Graham Rossiter. The article was so compelling that I immediately 
searched for more research by the author. I was surprised that this scholar of religious 
education had written so much over four decades that seemed to be ignored by much of 
the literature in the United States, but even more surprised by the incredible wealth of 
scholarship coming out of Australia generally in religious education. Through every step 
of the process of this study, I have been convinced that religious education will require a 
critical pedagogy that challenges students to evaluate and interpret their culture in order 
to survive the intellectual landscape of today’s education system, and that scholarship 
coming out of Australia can help ignite this conversation among religion teachers. 
 Traces of this research are already seen in the teachers surveyed in the three 
dioceses measured in this study. To compensate for the deficiency in pedagogy and 
theology in religion teachers today, this research needs to both become immediately 
accessible to these teachers and a sincere interest in the research must be developed by 
religion teachers. More importantly, religious studies teachers need to be thoroughly 
prepared both theologically and pedagogically. This dissertation is a small attempt to 
begin a dialogue with religion teachers in my own sphere of influence. 
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 At the outset of this dissertation, I believed that religious education at the Catholic 
secondary level should be as academically challenging and intellectually rigorous as any 
other discipline, using the best pedagogical methods available. I no longer believe this. I 
am now convinced that religious education must be more academically challenging and 
intellectually rigorous than other disciplines in the Catholic secondary school setting. If 
Catholic schools are serious about having relevance for the next generation, then they 
must show this through how religious education compares to the other disciplines in the 
school, as important as each of them may be. This approach must be relevant and 
culturally proficient, giving students the tools to interpret and evaluate culture critically.   
 In 1988, the Roman Catholic Church’s Congregation for Catholic Education, in its 
document The Religious Dimension of Education in a Catholic School, articulated the 
importance of religion teachers in Catholic schools by stating: “The religion teacher is the 
key, the vital component, if the educational goals of the [Catholic] school are to be 
achieved (#96).” I hope that Catholic educators take this exhortation seriously.   
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Dear Religion Teacher, 
Thank you so much for your willingness to participate in this voluntary survey.  This survey
is comprised of 18 questions and should take no more than 20 minutes.  
While learning about your own religious tradition remains a fundamental core of school
religious education, educators are suggesting that there is also a need to help students
learn how to think critically about contemporary life and culture.
The purpose of this survey is to find out the extent to which teachers of religion think that
they are using pedagogies and content that might help promote critical thinking in their
students -- in particular, critical thinking about the way that culture might have a shaping
influence on people's lives. 
The survey is primarily composed of "Yes / No" questions which, when answered "Yes", will
activate a drop down menu that asks your perception of the importance of and frequency
with which you utilize these items.  Please consider each item relative to your teaching
practice, taking into account all of the religion / theology courses you teach.  
Thank you again.
-Alex Porter Macmillan 
Doctoral Student at the University of San Francisco
  >>  
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Are you currently or have you ever been a religious studies or theology teacher in the
dioceses of Oakland, San Francisco, and/or San Jose?
Yes
No
  <<    >>  
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Are the following present in your teaching practice?
6. Religion / Theology Courses engage students with the same intellectual challenges and academic rigor as other subjects.
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
7. Students study issues in an open and inquiring way. 
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
8. Students explore the shaping influence of culture 
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
9. Students investigate a range of contemporary social issues. 
Yes
No
Frequency Importance  









Religion / Theology Courses engage students
with the same intellectual challenges as other
subjects.
 
Religion / Theology Courses engage students





Frequency Importance  









Students study issues in an open way.  
Students study issues in an inquiring way.  
Yes
No
Frequency Importance  









Students explore the shaping influence of
culture on people's thinking.  
Students explore the shaping influence of
culture on people's behavior.  
Students explore the healthy effects of
culture's influence on people's behavior.  
Students explore the unhealthy effects of
culture's influence on people's behavior.  
209
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Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
10. Students identify who stands to gain or lose from historical, ideological, and/or political forces. 
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
Yes
No
Frequency Importance  









Students investigate a range of contemporary
social issues.  
Yes
No
Frequency Importance  









Students identify who stands to gain or lose
from political forces.  
Students identify who stands to gain or lose
from ideological forces  
Students identify who stands to gain or lose
from historical forces  
  <<    >>  
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Are the following present in your teaching practice?
11. Students deconstruct texts so that they can be understood in their original context
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
12. Students search for the underlying economic and commercial interests that affect a situation 
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
13. Students highlight justice and environmental issues when examining various social issues.
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
14. Students critique ideologies 
Yes
No
Frequency Importance  









Students deconstruct texts so that they can be
understood in their original context  
Students deconstruct texts, distinguishing
their original context from the current context  
Yes
No
Frequency Importance  









Students search for the underlying economic
interests that affect a situation  
Students search for the underlying commercial
interests that affect a situation.  
Yes
No
Frequency Importance  









Students highlight justice issues when
examining various social issues.  
Students highlight environmental issues when
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Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
No
Frequency Importance  









Students critique ideologies  
  <<    >>  
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Are the following present in your teaching practice?
15. Students are taught a basic familiarity with their own religious tradition
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
16. Students are challenged to be better informed about other faith traditions.
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
17. Students reflect about the influence of their own family, religion, peers, and/or popular culture on their thinking about life.
Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
18. Students examine schemas for personal development proposed by structural developmental theorists (e.g. Erikson, Kohlberg, Fowler)
Yes
No
Frequency Importance  









Students are taught a basic familiarity with
their own religious tradition  
Yes
No
Frequency Importance  









Students are challenged to be better informed
about other faith traditions.  
Yes
No
Frequency Importance  









Students reflect about the influences of their
own family in thinking about life  
Students reflect about the influences of their
religion in thinking about life  
Students reflect about the influences of their
peers in thinking about life  
Students reflect about the influences of
popular culture in thinking about life  
Yes
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Reflecting on your teaching practice, select the frequency and level of importance that applies to you: 
No
Frequency Importance  









Students examine schemas for personal
development proposed by structural
developmental theorists (e.g. Erikson,
Kohlberg, Fowler)
 
  <<    >>  
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How many years have you been teaching religious studies or theology at the secondary
level? 
Is your undergraduate major or minor in theology or religious studies? 









Did not major or minor
215
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Do you have an advanced degree in theology, religious studies, or religious education?
(M.A., M.T.S., M.Div., etc.)
What is your gender? 
Yes, obtained degree or certification (please specify type of degree or certification)
Yes, some coursework (please specify number of courses)
No
Advanced Degree in Theology
Advanced Degree in Religious Studies
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  <<    >>  
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We thank you for your time spent taking this survey. 





















































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































Table 1  
















Dr. Graham Rossiter  
Professor of Religious Education  
Australian Catholic University  
Sydney, Australia
X X X
Dr. Michael Daniels  
President 
DeMarillac Academy 
San Francisco, CA 
X X
Dr. Carrie Schroeder  
Religious Studies Teacher 
Mercy High School 
San Francisco, CA 
X X
Dr. Laura Ramey 
Religious Studies Teacher  
Junipero Serra High School  
San Mateo, CA 
X X
Dr. James Okafur 
Chaplain  
Archbishop Mitty High School  
San Jose, CA
X X
Dr. Richard Martin  
Director of Campus Ministry and 
Theology Teacher  
Marist Academy  
Eugene, OR  
X X
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Dr. Jerome Baggett  
Professor  
Jesuit School of Theology,  
Santa Clara University  
Berkeley, CA  
X
Mr. Richard Aust  
Religious Studies Teacher 
St. Ignatius College Preparatory  
Chicago, IL 
X
Ms. Kasey Bree 
Religious Studies Teacher  
Regina Dominican High School 
Wilmette, IL 
X
Dr. Kevin Quattrain 
Statistical Data Analyst 
St. Ignatius College Preparatory 
San Francisco, CA 
X
Dr. Benjamin Baab 
Adjunct Professor  
University of San Francisco  
San Francisco, CA  
X
Table 1  


















Letter to Validity Panel 
241
Dear [Name], 
Thank you for responding to my email last semester indicating that you would be willing 
to serve on my validity panel; now that I have received responses from the panel invitees, 
I’m writing with more detailed information regarding your particular role. And, again, 
thank you in advance for sharing your time and expertise with me at this critical phase of 
my dissertation study.  
I have devoted the past six months to the development of these surveys, and I now look 
forward to reading your feedback.  As a member of the validity panel, you will complete 
TWO tasks. This may take a total of 30-60 minutes.  
1. Complete the survey as if you were a religion teacher in a Catholic secondary school  
2. Evaluate the survey with feedback about your experience  
Please note that I am only interested in your evaluation of the survey.  
In other words, I am not analyzing your responses to the survey.  
This study aims to investigate the extent to which Catholic secondary school religious 
studies teachers in the San Francisco Bay Area utilize a method of religious education 
developed by Graham Rossiter, an Australian researcher.   
Specifically, my research questions are:  
1. To what extent religious studies teachers in Catholic secondary schools in the 
Dioceses of Oakland, San Francisco, and San Jose utilize Rossiter’s (2010) 
method of critical interpretation and evaluation of culture in their practice? 
2. To what degree is there a relationship between the presence of a teacher’s 
undergraduate major or minor in theology or religious studies and the extent 
to which religious studies teachers in Catholic secondary schools in the 
Dioceses of Oakland, San Francisco, and San Jose utilize Rossiter’s (2010) 
method of critical interpretation and evaluation of culture in their practice? 
3. To what degree is there a relationship between obtaining an advanced degree 
in theology, religious studies, or religious education and the extent to which 
religious studies teachers in Catholic secondary schools in the Dioceses of 
Oakland, San Francisco, and San Jose utilize Rossiter’s (2010) method of 
critical interpretation and evaluation of culture in their practice? 
4. To what degree is there a relationship between teaching experience in 
religious studies and the extent to which religious studies teachers in Catholic 
secondary schools in the Dioceses of Oakland, San Francisco, and San Jose 
utilize Rossiter’s (2010) method of critical interpretation and evaluation of 
culture in their practice? 
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5. To what degree is there a relationship between the completion of coursework 
in education and the extent to which religious studies teachers in Catholic 
secondary schools in the Dioceses of Oakland, San Francisco, and San Jose 
utilize Rossiter’s (2010) method of critical interpretation and evaluation of 
culture in their practice? 
Attached you will find a link to the draft of the survey instrument as well as supporting 
documentation outlining the research of Rossiter (2010) and Cook (2003):  
Survey:  
https://usfca.co1.qualtrics.com/SE/?SID=SV_9HSooBvz85xR4t7 
Following your review of the documents, please complete the following questions and 
send your responses to me by Friday, January 22nd 
1. Does the introduction section give an adequate explanation of the purpose of 
the study and its survey? Are the directions clearly stated? 
2. In light of the research questions, do the items included on the survey measure 
what the study is investigating? 
3. Does the survey clearly address the topic of the research study?  
4. Are there items on the survey that need further development?   
5. Are any items unclear or ambiguous?  
6. Does the layout of the survey facilitate a clear understanding of the survey 
items?  
7. Is the formatting of the survey coherently organized? 
8. Is there any aspect of the formatting distracting or perhaps burdensome for the 
respondent? 
9. Do you have any additional comments to assist me in improving the survey? 
You may choose to reply to the questions in any of the following ways: 
• A reply to this email, with comments in the text of the message, an 
attachment, or in an annotated survey document; 
• A phone call to me at  
• Mailing your comments and/or annotated survey to me at:  
  
243
I am deeply grateful for your participation on my validity panel. Upon receiving feedback 
from the group of panelists, I will be revising the survey for the reliability pilot study to 
be conducted in the Spring. I will be happy to share both the final survey and the results 
of my findings with you once I have completed those aspects of the study. I anticipate 
data collection to take place in October / November of 2016. Again, many thanks for your 
support, and may God continue to bless you in your ministry within Catholic education.  
Gratefully, 
Alex Macmillan  
Doctoral Student, Catholic Educational Leadership Program, University of San Francisco 
244
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Sample E-mail for Permission from Principals and Department Chairs
252
To: [Name of Principal], Principal 
[Name of School] 
Dear [Name of Principal] 
Greetings!  My name is Alex Porter Macmillan and I am a doctoral student at the 
University of San Francisco’s Institute of Catholic Educational Leadership and a religious 
studies teacher at St. Ignatius College Preparatory.  I am currently researching religious 
education at the secondary level in Catholic schools in the San Francisco Bay Area.  
I have developed a survey for religious education teachers in the dioceses of Oakland, 
San Francisco, and San Jose.  The survey takes approximately 15 minutes for a teacher to 
complete.  I have also received permission from the Superintendent of the [Diocese] to 
contact you.    
I am requesting your permission to solicit the participation of religion teachers at your 
school (no individual teacher would be required to participate by any means if they 
choose not to).   
I am also hoping for your permission to contact your religious studies department chair, 
[name of department chair], for their help in organizing a time when folks might be able 
to take the survey.  Their participation is voluntary as well.    
My next step would be to contact [department chair first name] and discuss the best way 
to encourage teachers at [Name of School] to participate, as I am hoping for a high 
response rate among all the Catholic high schools in the area.   
When the study is completed, I will be sharing the results with all participants for the 
benefit of your school and students.  
This study has been approved both by a dissertation committee and the Institutional 
Review Board for Protection of Human Subjects (IRBPHS) at the University of San 
Francisco (IRBPHS@usfca.edu).  
Feel free to reply to this e-mail (amacmillan@siprep.org) with any questions or contact 
me by phone at 415-317-8259.  
Thank you for your time! 
Sincerely,  
Alex Porter Macmillan 
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